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CHAPTER 1
THE PROBLEM

Introduction
Ordinary warriors are not responsible for the cause of war. This is left to
politicians who may or may not have ever experienced combat. According to Nancy
Sherman “Cause, unlike camaraderie, can erode a soldier’s morale. What remains the
central battle motivator in most wars is care for buddies and the knowledge that they care
for you.”1 This motivation does not however, protect the warriors from the emotional and
spiritual soul wounding experiences called moral injury.

Statement of the Problem
The problem being addressed in this research project is the need to educate church
leaders about moral injury, the spiritual nature of this soul wound, and the vital part a
pastor has in a veteran moving forward in life. This particular project added a theological
focus to the field of research related to moral injury in veterans. With this awareness
pastors can provide spiritual support to the military veterans in their congregation. Most
Church leaders honor their veterans, but most do not understand the issues of returning
warriors. Most Church leaders are not conscious of the help that the Church can and

1

Nancy Sherman, The Untold War: Inside the Hearts, Minds, and Souls of Our
Soldiers (New York: W. W. Norton), 108-109, Kindle Edition.
1

2
should offer to returning warriors. Most Church leaders do not understand how important
the role of the congregation in helping the warrior find grace, peace, and forgiveness.

Purpose and Specific Objectives
The purpose of this project is to prepare pastors for providing soul care to
veterans as they seek to return to civilian society after having served in war. Much of
their reintegration and restoration must come from a spiritual foundation. When the
Church stands apart from the veteran, or hands off this responsibility to the Veterans
Administration, then spiritual restoration is easily missed. Current work in the mental
health field provided insight into the causes and results of what is defined as “moral
injury.” This particular project added a theological focus to the field of research related to
moral injury in veterans.
The educational objectives in this project will be met through a series of six
lectures. The first objective focused on the pastors’ awareness of themselves and their
historic authority to provide spiritual care. The second objective aided the participants in
their understanding of the emotional and cultural move that occurs for an individual as
they enter military service. Objective three offered information for understanding moral
injury and how this injury reflects a soul-wounding of the veteran. The fourth objective
linked together soul wounding found in Scripture and in Church history with the events
that warriors experience in combat. This was an attempt to educate pastors with the idea
that they, as authorities of soul care, could understand the grief, shame, and guilt of
veteran warriors through events in Scripture. Objective five provided a counseling model
that is supportive of the spiritual traditions of the pastor. Acceptance and Commitment
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Therapy (ACT) is a values-based system which allows scriptural principles to remain the
focus while counseling principles support scripture. The final objective brings together all
the ideas for the pastor as the soul-care provider for the veteran who has suffered moral
injury.
The Church has struggled with ownership for their participation in war. It is well
known that veterans will seek help from a pastor before going back to the military or to
the Veteran’s Administration for help. Clergy are the first line of restoration and
reintegration when it comes to ministering to veterans.2 Whether a congregation is
supportive of a conflict/war or opposed to it, the response by all congregations should be
to prepare proactively for nurturing veterans back into the Church congregations and into
society after their military service ends. The transition back to “civilian life” is difficult.
When coupled with guilt, shame, and lack of self-forgiveness, due to soul-wounding
memories, this becomes a spiritual battle more than a psychological battle.
Individuals join the armed services with the hope of defending freedom and the
American way of life. As part of the soldiers’ preparation for war, they are taught the
moral conduct of war. Primarily, soldiers are obligated to protect their fellow soldiers, the
nation, the Constitution, and civilians. The military code of ethics even requires that
captured enemies and detainees receive first aid, food, and basic human needs such as
food and water.3 What if these standards are violated? Moral injury or soul wounding

2

Joseph L. Lynch, A Veteran-Friendly Congregation (Middletown, DE:
CreateSpace Independent Publishing Platform, 2015), vii-viii.
3

David Wood, What Have We Done: The Moral Injury of Our Longest Wars
(New York: Little, Brown and Company, 2016), 56.
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occurs when a soldier violates, is ordered to violate, or observes someone else violating
their deep-seated personal moral values. In evaluating their personal behavior, veterans
become convinced they do not live in a reliable, meaningful world, and they can no
longer personally regard themselves as being decent human beings. Psychologists have
found that these feelings persist even if what the soldier did was warranted and
unavoidable.4
This particular project added a theological focus to the field of research related to
moral injury in veterans. In the current literature, Greek tragedies are often used as the
literary resources for depicting the effects of moral injury in past writings about war.
With moral injury being a spiritual injury, writing with a clearly Christian focus was
valuable. One of many biblical examples, the final Servant’s Song (Isa 53), shows in
prophecy the pain and torment of Christ’s suffering. This war in heavenly places brought
peace and freedom to the souls of the people of all nations. Isaiah 53:5 clearly says, “the
punishment that brought us peace was on him.”5 God used Christ, his Son and humble
servant, to save the world as Son of Man. The United States uses the best and brightest of
its sons and daughters to save the freedom of this country. Victory for both comes at a
personal price.

4

Rita Nakashima Brock and Gabriella Lettini, Soul Repair: Recovering from
Moral Injury after War (Boston: Beacon Press, 2012), xv.
5

Unless otherwise indicated all Bible references in this paper are to the New
International Version (Grand Rapids, MI: Zondervan, 2011).
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Hypothesis
The projects hypothesis believes, enhancing the knowledge and awareness of
pastors and congregational leaders will reduce their anxiety and will promote a stronger
willingness to be involved in offering support to military veterans in their congregation.
This project focused on enhancing the knowledge of pastors. The project tested the
understanding of pastors of a local denomination, offered education to enhance their
awareness of veterans’ issues (specifically moral injuries), provided insight into
Scriptures which offered examples of moral injury, and recommended what can be done
to help these veterans. The focus group was pastors of a Pentecostal denomination in the
northern district of Florida. The history of Open Bible Churches had its foundation in the
Azusa Street Revival of 1906.
The research method was Quasi-Experimental. The research study group was
non-randomly selected participants, while it still sought to maintain research sample
control. The group design was One-Group Pretest–Posttest Design. The study was one
group, with a pretest, treatment, posttest, and results analyzed. Due to the pretest, this
study controlled for selection and selection interaction, which helped internal validity.
External validity remained a threat. The treatment of the study group consisted of an
education session, which looked at biblical examples of moral injury, current experiences
of moral injury in veterans, and methods of supporting veteran recovery through spiritual
support groups specifically for veterans, which can be done in the local congregation.

6
Setting of the Project
The specific setting of the project was with ordained ministers within the
Northern District of the Southeast Region of the Open Bible Churches, Inc. The seminar
was conducted at the SpringHill Suites by Marriott in Gainesville, Florida. Psychologists
have found that restoring a veteran’s faith is critical to restoring a veteran’s mental health
and successfully return a veteran to society. Psychology’s understanding is only part of a
solution. Church leaders need to be provided with an understanding of their vital role, as
well as the need to offer the biblical, theological, and mental health guidance to care for
veterans in their congregations. With education and support, clergy can gain the
awareness and confidence to offer spiritual renewal to returning veterans in their
congregations.

Background and Significance
This project was intended to help pastors and leaders of religious communities see
the need to assist veterans by making a place of grace and healing as soldiers return to
society. Local congregations are in the business of nurturing and caring for the souls of
their members. The mission of a congregation is to care for the lost and hurting, and to
offer the forgiveness and reconciliation gained through Christ’s death and resurrection
(Luke 24:46-47). Veterans are struggling to return to “normal life” in society, and they
are in need of spiritual care. This project was intended to help pastors and congregations
understand the trial of moral injury, the church’s unique ability to care for this type of
spiritual injury, and the need to accept the responsibility to help care for veterans in their
congregations. Pastors need to understand military life, the trial of changing cultures from
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military to civilian life, and those suffering with soul wounds. The source of
reconciliation and healing available in the Church is to be found in God’s grace, Christ’s
sacrifice, and the healing and restoration offered through the Holy Spirit.
Relative to the understanding of moral injury, the number of books and articles of
interest had been growing steadily. The valuable writings at this juncture included those
on veterans who are struggling with moral injury, such as Tyler E. Boudreau, Robert E.
Meagher, and Bill R. Edmonds. Professional psychological advocates seeking to care for
those suffering from moral injury—such as Jonathan Shay, Edward Tick, Rita N. Brock,
Gabriella Lettini, Joseph L. Lynch, Brett L. Litz, Leslie Lebowitz, Matt J. Gray, William
P. Nash, Larry K. Graham, Nancy Sherman, Robert Scholten, and Judith Herman—were
adding to the body of knowledge. Military and Veteran Affairs chaplains who were
providing valuable research included William McCoy, Kerry N. Haynes, and Douglas E.
Lumpkin.

Definitions of Terms
In relation to military culture, words such as “warrior,” “soldier,” and “veteran”
all have differing meanings in the armed services. In this project, these words carried
similar meaning, as the focus was on the civilian community of pastors and
congregations. Therefore, “warrior,” “soldier,” and “veteran” all referred to an individual
who had served in the armed forces and now was attending a local community church.
With military service, one enters a unique culture which includes service members,
veterans, and even military families. The members of this culture have unique values and
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guiding ideals as part of their way of life. This includes “selflessness, stoicism, and oath
to protect and defend our national identity.”6
In relation to the injury caused by traumatic war experiences, this project focused
on “moral injury” caused by the wounding of the soul. The “soul” is the integrating
center of a person. It brings together awareness, meaning, and value of pain, joy,
pleasure, and sensibilities within a person.7 The soul holds a person’s deepest pain, as
well as most sacred values. This wounding has symptoms similar to Post-Traumatic
Stress and Post-Traumatic Stress Disorder (PTSD), but the cause from which moral
injury originates is very different. “Post-Traumatic Stress Disorder” is a potentially
debilitating psychological condition that may present in response to an exceptionally
terrifying event. “Moral Injury” is an invisible wound of war that may occur after
exposure to an event in which a person engages in or witnesses an act that violates
sincerely held moral beliefs. “Soul Wounding” as an injury is an event which remains
present for an individual, outside of time. The moral reproach becomes part of the person.
The sufferer is tortured with questions like “did I do wrong?” and “am I an evil person?”
leading to an ambivalent moral culture and experience of life.8

6

Brett T. Litz, Leslie Lebowitz, Matt J. Gray, and William P. Nash, Adaptive
Disclosure: A New Treatment for Military Trauma, Loss, and Moral Injury (New York:
Guilford Press, 2016), 29.
7

Larry Kent Graham, Moral Injury: Restoring Wounded Souls (Nashville:
Abingdon Press, 2017), 79.
8

Graham, 87.
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“‘Guilt’ is the bite of self-punishment we feel when we wrong another; it often
comes with a desire to make reparations. ‘Shame’, like guilt, involves self-condemnation,
but it has to do more with ‘what I am’ than ‘what I have done.’ It is about falling short of
ideals. In addition, real shame requires social discrediting—an affront to a person’s status
or dignity.”9 “Soul Repair” is intertwined with ideas of “Forgiveness” and “SelfForgiveness.” “Forgiveness” comes from God. “Grace” is God’s voluntary and loving
favor given to those whom he saves. Salvation is not earned, certainly not deserved, but is
gained through acceptance in faith, which is also a gift from God. “Self-Forgiveness” is
required due to feelings of guilt, shame, and remorse—not just letting oneself “off the
hook.” This hard work of self-forgiveness deals with a person’s own self-blame because
the individual feels like they did something wrong, or did not live up to their own moral
standards. The work of self-forgiveness can lead to spiritual reintegration and restoration
of the soul. Reintegration for a veteran must occur in multiple areas of life in order for the
veteran to be whole—emotional reintegration, family reintegration, spousal reintegration,
and societal reintegration—but each one is contingent on “spiritual reintegration.” This is
what makes moral injury unique in the world of emotional and mental health. Moral
injury requires healing of the wounded soul. Healing a wounded soul is available through
committing to a renewed valued-based life found in the Christian walk.

9

Sherman, The Untold War, 180.

10
Limitations of Study
There was important work being done by psychologists and chaplains concerning
the issue discussed in this project. The preliminary reports indicated that the greatest help
for these returning veterans suffering with moral injury came from spiritual care through
connection with the local congregations. The best form of care seemed to be in “being
present” with, listening to, and respecting the struggle of veterans without diagnosing
them or trying to “fix” them. People of faith must join with the veteran and walk with
each one, seeking the Holy Spirit’s guidance to provide opportunity for God’s
forgiveness, healing, and restoration to take place.
This project involved research and survey practices. The project stemmed from a
recognized need for going beyond mental health care for veterans, to including spiritual
care in the Christian Church setting. This project could foster developing meaningful
relationships between clergy and veterans in the local congregation. For the Church, this
would involve education, as well as adding another small group to the existing ministries
provided. Veterans are dedicated, loyal, and well-trained leaders. A Church can benefit
from these types of individuals becoming active in the local congregation. The project
specifically focused on the teaching of clergy, to provide them with a means of
improving the ministry that they are able to offer. Not only would an individual veteran
be helped by this study, but a local church’s ministry of healing would be enhanced.

Assumptions
Assumptions in three areas of this project are discussed here: veterans, clergy, and
Christ and the Holy Spirit. It was assumed that there were veterans in the church and that
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some of those veterans suffered from soul wounding and moral injury. These veterans
had come to the church to seek a safe place, to seek healing and forgiveness for their
wounded souls, and to regain a relationship with God.
Concerning clergy, it was assumed that they wanted to help the veterans who
attended the church, but the clergy had limited understanding of military culture and
veterans’ issues. The assumption was made that these ministers did not feel educated or
equipped to minister to veterans with moral injury. Furthermore, it was assumed that
these ministers were open to learning and were willing to be educated about veterans’
issues, particularly moral injury.
Another assumption was that the focus of other research did not describe the
suffering of Christ as moral injury. Although much was written about his suffering
physically, emotionally, and spiritually, Christ’s suffering had not been discussed in light
of moral injury (Mark 14:34a). Additionally, it was assumed that there had not been
discussion of how the Holy Spirit came to Christ at his points of distress to offer strength
and comfort (Luke 22:43) during these times. With these examples, it was possible to
assume that Christ had suffered as these veterans had suffered, and that these veterans
could find assurance, reconciliation, and forgiveness from Christ’s suffering.

Chapter Summary
Christian Scripture, in both the Old Testament and the New Testament, has shown
that soul wounding, which results in moral injury, is not a new phenomenon. Christ
experienced all that humanity has experienced, and he took it all to the cross. Christ
suffering moral injury was not just for the veteran, but for all who have found their souls
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wounded from life and are seeking to live again. If a warrior’s pastor is able to walk with
the veteran, rather than dismiss or refer a warrior to a mental health professional, then the
pastor will help the veteran find hope, peace, restoration, and new life in Christ.

CHAPTER 2
BIBLICAL-THEOLOGICAL-HISTORICAL BASES

Introduction
Proverbs 18:14 relates, “The human spirit can endure in sickness, but a crushed
spirit who can bear?” Moral injury and soul wounding are new terms, but not new events
in history. Events are considered morally injurious if they “transgress deeply held moral
beliefs and expectations.”1 The acts of transgression which shatter moral and ethical
expectations and which lead to moral injury are rooted in religious and spiritual beliefs,
as well as culture-based, organizational, and group-based rules and values of life.

Biblical Foundations
Old Testament
Cain
Veterans struggling with moral injury see themselves as isolated and alone in their
struggle of shame and guilt. They do not wish to accept the horror in which they
participated during war, and they certainly do not wish for those who knew them before
war to know what they did during war. These veterans tend to make assumptions about
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God’s judgment of them as well. In much the same way, Cain’s anguish over the evil that
he committed caused Cain to expand God’s punishment of him beyond what God said.
God said, “‘You will be a restless wanderer on the earth.’ Cain said to the LORD, ‘My
punishment is more than I can bear’” (Gen 4:12-13). While God said that Cain would no
longer be a farmer and would become a restless wanderer, Cain added that whoever
found him would kill him. Many veterans believe that they have no right to be alive,
deserving death, if others found out what they have done in war.
In a PTSD group, a Korean war veteran told the chaplain/group facilitator,
“Chaplain, we know you will go to heaven, but there is no way God would ever forgive
what I have done.” This veteran felt that he had done more than fight a noble fight in
battle. The story of Cain is one of murder. Cain’s relationship with God and the ground
that he farmed were both lost to him. Cain becomes a wanderer, a drifter, and an outlaw.2
Some veterans see themselves as rejected by society, left to wander, and not fit to be
alive. Cain expresses the same guilt and shame of deserving death. Cain’s parents had
lost face-to-face relationship with God; Cain lost relationship with God, his neighbors,
and his livelihood.3 Veterans often return home to lost faith in the God of their childhood;
they often destroy their relationships with family, and often fail in their ability to hold a
job in the community.
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David
Cain offered an example of moral injury based on his personal actions. King
David offers a similar example of moral injury but caused by an individual in a
leadership position. David chose to not go to war against the Ammonites, ending with
moral injury to himself, the rape of another man’s wife, and the deaths of a husband and a
child. David’s actions offer examples of both abuse of authority and military sexual
trauma with the wife of one of his trusted military leaders, Uriah. At this point, it is
beneficial to mention that much moral injury occurs as the result of an immoral act. This
act, which causes the wounding of the soul, is often perpetrated by the immoral action of
the wounded individual. David’s act of adultery with Bathsheba easily meets criteria
which would result in moral injury. This biblical event displays a morally egregious act
by a person.
Due to his position of authority, David was able to take advantage of the wife of a
subordinate, which resulted in a second morally sinful act of having the subordinate
killed (2 Sam 11). Leading up to the events with Bathsheba, the warrior David chose not
to go out to war, which was very unusual. In the earlier season of battle in this war with
Ammon, David did not command his army; rather, at the request of Joab, David called
out “all Israel” and slaughtered seven hundred charioteers and forty thousand horsemen
(2 Sam 10:18). In the new season of “when kings go out to battle” (2 Sam 11:1), David
again stayed home, and he sent the army and all Israel to battle Ammon. Even with “all
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Israel” at war, David again stayed home.4 One would wonder whether David’s soul was
suffering from too much war and killing, even before the events with Bathsheba.
Most veterans struggle with the ambiguity of being a warrior. Over time, they
reach a place of hating war and feeling like they can no longer continue to participate.
However, they also continue to crave the high intensity of the action found in war. This
need for intense action may be part of what causes warriors to commit evil while in
battle. It is often this same intensity which ends with wounded souls and which gets them
in trouble with regular society. These veterans drive fast cars, drink too much, get in
fights, or sleep with another man’s wife. Like many others, David took advantage of
Uriah’s wife, and then David went down a path to hide that fact. In an ultimate effort to
hide his sin, David had Uriah killed.
God sends Nathan, the prophet, to bring God’s word of conviction to David
concerning his sins of adultery and murder. Through Nathan, God calls David to account.
God reminds David that God gave him everything that had belonged to King Saul. David
had home, wives, wealth, Israel, and Judah. If that were not enough, God said that he
would have given David more, but he chose to scorn Yahweh and to do evil in Yahweh’s
sight (2 Sam 12:8-12). As with so many veterans suffering with moral injury, this
realization of sin and violation of conscience does not end in their personal deaths.
Nathan came to David presenting a situation that required the judgement of the king.
Upon hearing the story, David declared that the man should die. Nathan then informed
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David that he was that man. Nathan went on to tell David the result, that his sin would
cause his household to be transformed. The moral injury of David is recognized in the
words, “I have sinned against Yahweh” (2 Sam 12:13). The child of David and Bathsheba
would die, and all David’s wives would be given to his neighbors for them to sleep with
in broad daylight.5
The account of David has both similarities to and differences from a veteran’s
experience. With David, two issues are readily apparent. David is dealing directly with
God as leader of a nation, and God causes the nation to suffer for David’s actions. David
desires forgiveness from God to save the child, but his child dies anyway. Most veterans
are dealing with God as the leader of a family. In most cases, the family suffers as a result
of the veteran’s soul-wounding after their returning home. Veterans desire forgiveness in
order to forgive themselves and to restore their souls and their families, but they struggle
to accept God’s desire to forgive, and they are unable to forgive themselves. They see no
way out of the sin and shame that they feel as a result of their actions.
For David and veterans, consequences are always present. David, however, owns
his shame and guilt, which leads to his acceptance of God’s forgiveness. David’s
wounded soul cries out to God and seeks mercy and forgiveness through confession and
repentance (Ps 51). Psalm 51 begins with an appeal for cleansing, followed by an appeal
for inner renewal, deliverance, and restoration. In the second half of the psalm, David
requests that God not take his Holy Spirit from David, and it speaks of David’s sacrifice
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as a broken spirit and a contrite heart.6 Many veterans are not able to own their shame nor
forgive themselves for their sin and thus cannot accept the forgiveness available from
God. David recognizes immediately his sin is against God for the acts of adultery and
murder. Although he fasted and prayed for his child, when the child died, God’s word
became reality. David accepted this punishment and moved forward in following God.
Many veterans cannot find a way to take these steps of faith that are seen in David.
Evidence of this restored relationship between God and David can be seen in God
sending word that the second son of David and Bathsheba should be Jedidiah (“Belovedof-Yahweh”).7 In Psalm 32, David rejoices in God’s acceptance of this confession and
repentance, as well as the forgiveness that was given to David from owning up to his sin
after attempting to deny it.8 This understanding is significant for restoration from moral
injury.

New Testament
Peter
An example of moral injury, can be found in the New Testament with Peter. Peter
was one of the inner circle of Jesus’ disciples—Peter, James, and John. Peter was the
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disciple who answered Jesus, “You are the Messiah, Son of the living God” (Matt 16:16).
Peter was the one whom Christ said was the rock on which he would build his church
(Matt 16:18). This is the same Peter who later declared, “Even if all fall away, I will not”
(Mark 14:29), which was on the same night that he denied Christ three times. As High
Priest, Caiaphas, along with the teachers and elders, was questioning Jesus. Peter was
outside the court, denying that he knew Jesus. Peter’s denial came with an oath, and
finally, calling down curses and swearing, “I do not know the man” (Matt 26:69-74;
Mark 14:69-72). Mark 14:72 says that Peter “broke down and wept.” Matthew expands
on the devastation of the event in Peter’s life by describing the scene with, “he went
outside and wept bitterly” (Matt 26:74).
Jesus words in Mark 8:38, are remembered, causing the shame and guilt of
denying the one whom Peter loved to be overwhelming. At an earlier time, it had been
exciting to be a disciple of Christ. Peter’s bold declarations of being willing to die with
Christ, made at the Last Supper (Matt 26:33-35), rushes to his memory. Peter may have
realized the prideful nature of these comments as he hoped to prove his willingness to
pay the cost of discipleship (Matt 10:33; Mark 8:38). Jesus knew that pride and desire
would not suffice for a heart of true discipleship. Peter’s thoughts may even have gone
back to when Jesus predicted his own death. Peter remembered that Jesus rebuked him
and his words to the disciples about the cost of discipleship.
In that earlier time, the cost of discipleship seemed “doable.” Christ was
performing many miracles, people were following him, and the disciples were important
men. Now, however, as with Hall, things were overwhelmingly difficult, and the words
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of Christ rang in Peter’s ears.9 Jesus said, “For whoever wants to save their life will lose
it, but whoever loses their life for me and for the gospel will save it. What good is it for
someone to gain the whole world, yet forfeit their soul? Or what can anyone give in
exchange for their soul? If anyone is ashamed of me and my words in this adulterous and
sinful generation, the Son of Man will be ashamed of them when he comes in his Father’s
glory with the holy angels” (Mark 8:35-38). With this memory, Peter knows that he has
lost his soul. He, the rock, has become one of those of whom Christ spoke about back
then. Peter’s soul was wounded. Peter has suffered a moral injury by denying all that he
had learned from the Messiah, Son of the living God, and all that he had come to believe.
Peter’s salvation and restoration would come later, but not yet.10 For Peter, it surely
seems like a lifetime between his denial and Christ’s restorative questions of, “Simon son
of John, do you love me?” (John 21:15-17).

Paul
The apostle Paul’s shame and passion also gives an example of being soulwounded. As Saul, he was a learned scholar and a passionate Pharisaic persecutor of
those following “the way.” In his efforts to serve God, Saul found, on the road to
Damascus, that his God was really Jesus, the one whom he was persecuting. Saul was
made aware that the Lord was with those whom he pursued, and by persecuting them,
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Saul was not honoring, but persecuting God. The only reasonable thing for Saul to do
was to join them. As Paul, he had a new passion and desire. The change was his
awareness that Christ was the fulfillment of Jewish hopes, because Jesus was Lord and
Messiah.11 In the writings of Luke, it is clear that both Jew and Gentile must repent
before God and believe in the Lord Jesus Christ (Acts 20:21). Later in Paul’s writings he
continues to identify himself as “the worst of sinners” (1 Tim 1:15-16). Paul wished to set
an example. He was not afraid to speak of his sin in an effort to share the love and
restoration found in Christ.12

Judas
A 2014 study shows a strong correlation between moral injury and suicide
attempts. Psychologists point to military personnel who commit acts that violated their
moral code, which are referred to as Transgressions-Self. This study suggests that
Transgressions-Self has a “relatively stronger relationship with hopelessness, guilt, and
shame. . . . Transgressions-Self entails inner conflict and emotional distress about one’s
own acts and decisions that are perceived to be immoral.”13
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Two things are important in looking at the death of Judas Iscariot. He died by
committing suicide and he regretted his betrayal of Jesus as soon as he saw that Christ
was going to die (Matt 27:3-4). The manner of Judas’ death could be called into question,
because Matthew 27:5 says that he hanged himself, while Acts 1:18 says that he threw
himself headlong and burst open. Much is written in an attempt to explain or to decide
Judas’ death, and the reason for his betrayal. All of these “why” questions are the same
emotional struggles which families face after a loved one commits suicide. Both with
Scripture and with these families, there is never a satisfactory answer. There is never a
good enough explanation to satisfy the “why.” Did Judas’ betrayal cause him to go to
hell? Did committing suicide keep him from entering heaven? Did he not have any choice
because Satan had entered him? Was he really only trying to force Jesus’ hand to take his
rightful place as King and Messiah? Had he decided that Jesus was not the true Messiah?
For the discussion of moral injury, and for families of those who commit suicide,
these questions do not change the result. What does seem to be true is that Judas knew his
actions were so horrible that “he was seized with remorse” (Matt 27:3), and he could no
longer live with the shame, guilt, and self-loathing that he felt. The awareness of his sin
led to his despair and self-destruction.14

Christ at Gethsemane
“Medical professionals admit they cannot adequately address what they are
calling ‘moral injury,’ and are reaching out to religious leaders and communities for
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help.”15 With moral injury being a spiritual injury, writing with a clearly Christian focus
will be a valuable addition. Showing Christ as one who experienced moral injury in the
Garden of Gethsemane and, based on Matthew and Mark depictions, Jesus possibly
believing his Father in heaven turned away from him at his crucifixion, is very similar to
a veteran’s experience when confronted with issues about their soul-wounding events.
These similarities to the veteran experience continue in Scripture beyond the garden, as
Christ is betrayed, denied by his disciples, and refuses to communicate with society
leaders at his trial. Jesus is condemned and crucified, as he allows himself to be sacrificed
for those whom he loves. The final result for Christ was soul repair, seen in his
resurrection and his return to the Father and the Holy Spirit for nurture and renewal. This
research adds a deeper understanding to spiritual wounding, and it will provide a helpful
Christian approach for congregational leaders in caring for their veterans.
Scripture points to Jesus Christ as both Son of God and Son of Man. As Son of
God, one sees the Holy Spirit making this proclamation to Mary in Luke 1:35, God
proclaiming this at Christ’s baptism in Mark 1:11, impure spirits proclaiming this in
Mark 3:11, and Jesus referring to himself in Mark 14:62. These individual examples are
repeated many times throughout Scripture.
Jesus often referred to himself as the Son of Man. This is seen in such Scriptural
examples as Mark 8:38, 9:9, 9:12, and 10:45. On the night of the Last Supper, Jesus only
refers to himself as the Son of Man (Mark 14:20-21), as he attempts, once again, to
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prepare the disciples for the coming events of his suffering and death. This study is an
effort to increase understanding of these events, and particularly what Christ refers to in
the words, “My soul is overwhelmed with sorrow to the point of death” (Mark 14:34).
Within the selected passage of Mark 14:32-42, several questions will be
considered. Why was Gethsemane chosen as the place of prayer? Why did Jesus become
directive in telling the disciples where to sit? Why did he separate Peter, James, and
John? What caused the deep distress and troubled feelings of Jesus? Why was his soul
overwhelmed with sorrow to the point of death? What hour is referenced that Jesus
prayed would pass from him? What cup does he ask God to take from him? Why is Jesus
in such need of having the disciples pray with him on this particular night? Why does he
go back and pray three times? Why does Jesus seem frustrated with the disciples when he
says, “Enough”? Is there a spiritual meaning to the words, “The hour has come! Look, the
Son of Man is delivered into the hands of sinners”? Why is Jesus suddenly giving orders
when he says, “Rise! Let us go! Here comes my betrayer!”? With these questions, it is the
intent of this research to gain insight about Jesus’ soul-wounding as the Son of Man.
In the beginning of Mark 14, the woman anoints Jesus, and Judas agrees to betray
Christ. Jesus and the disciples share the Last Supper, and Jesus predicts Peter’s denial.16
The specific pericope, Mark 14:32-42, is part of the passion narrative, which describes
the scene in the Garden of Gethsemane. This section of Mark’s Gospel includes Jesus’
advocacy before the Father, the horror of what lay before him, his honoring of his Father
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(even though, for the first time, he gets no response), his choice to do God’s will, his
disciples’ failure to understand, and his final commitment to action at that moment.17
John D. Grassmick speaks of how “This is the third time Mark portrayed Jesus in prayer”
(Mark 14:39). “Jesus reaffirmed His commitment to God’s will” each time. Grassmick
assesses, even “Though Satan is not mentioned directly, he was no doubt present, giving
the event the character of a temptation scene (cf. 1:12–13).”18 Each of the Synoptics
record these events of Jesus’ prayer, with minor differences.

Crucial Word Studies
There are significant words and phrases to consider in these verses. These include
“pray,” “deeply distressed and troubled,” “overwhelmed with sorrow,” and “hour has
come.” These particulars words and phrases will be studied here.

Pray
From the Greek, προσεύχομαι is translated as “to pray to God, i.e., supplicate,
worship: pray (earnestly, for), make prayer.”19 This form of the word “pray” is used a
majority of times in the New Testament, by a count in James Strong’s work. This would
lead one to think that this request, this plea, from Jesus would have been understood by
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the disciples. At other times, the prayer could infer to ask, wish, tell, or call upon. This is
not the case here. In this critical situation, Jesus is the leader, and as leader, he needed to
have the plan for engagement confirmed by higher authority. Everyone must be on the
same battle plan; everyone must be confident and in agreement. Jesus’ higher authority
was always the Father. Jesus needed to be connected to his communication line,
connected with the Father, to ensure that the battle plan had not changed. Jesus’
communication line of prayer had always served him well up to this point. This, however,
was the big day; the day had arrived when the promise would be fulfilled.

Deeply Distressed and Troubled
In the Greek, “deeply distressed” is ἐκθαμβέω, which means “to astonish utterly”
and “greatly (sore) amazed.”20 “Troubled” is translated from the Greek ἀδημονέω, which
is “(to be sated to loathing); to be in distress (of mind): —be full of heaviness, be very
heavy.”21 “Deeply distressed” shows a significant emotional trial and trouble, which adds
to the level of distress, showing an extreme level of emotional weightiness. In this safe
place, Jesus’ humanity and his vulnerability are shown. He has known his mission from
the beginning of time. He also has known the horror of this mission; however, being fully
man, he has need for reassurance.
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Overwhelmed with Sorrow
“Overwhelmed with sorrow” is translated from the Greek περίλυπος, which
means “grieved all around, i.e., intensely sad: —exceeding (very) sorry (-owful).”22
Coupling these words together shows that Jesus’ entire being—his breath of life, his
mind, soul, and spirit—is intensely sad, totally grieved, and exceedingly sorrowful. Christ
was overwhelmed with the unspeakable. He was confronted with the reality of what his
Father was asking of him. “God made him who had no sin to be sin for us” (2 Cor 5:21).
It is not that Christ did not have head-knowledge of the plan, but the emotional reality of
the plan was now facing the Son of Man at this moment of its fruition. This spiritual
affront of becoming sin for all humanity was so heavy for Christ that he felt weighted
down to the point of death from the totality of this event. This overwhelming weight is
also the soul-destroying torment felt by those with moral injury.

Hour Has Come
“Hour has come” comes from the Greek ὥρα, “day, hour, instant, season,”23 and
from ἔρχομαι, “has come.”24 In combination, these words offer the idea that this is not
referencing a sixty-minute period of time, but is referencing this present moment. For
Christ, the fullness of time has come right now. This battle would end in his sacrifice, and
would provide atonement and justification for humanity. This would be the war beyond
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time, and for all people. He and his Father had a battle plan. Jesus knew this battle plan
would work. He knew that he would have to become a Prisoner of War in death. This
would be the only way for God to offer grace to all humanity, the only way that Christ
could provide the keys of the kingdom of heaven (Matt 16:19) to those who believe. He
would have to go into death, with only the hope of salvation through the Father’s
restoration. One wonders whether the Son of Man, Jesus, knew that God would redeem
him and restore his life. This was very likely the same question that Isaac had while lying
on the sacrificial wood while his father, Abraham, stood over him, ready to sacrifice him
(Gen 22:6-10).

Theological Analysis
In a discussion of the theology of Mark, Herbert L. Swartz says of discipleship
that “The disciples’ role in the ministry of Jesus is a starting point for an understanding of
discipleship in Mark.”25 Mark offers an accurate historical record, speaking to the need of
believers both in his own time and now. He also offers “the Christological paradox” of
Jesus as both the Son of God and Son of Man. Mark’s theological reflection offers the
interpretation of salvation as life coming from death.26 Mark 14:32-42 addresses
theological issues dealing with Christology and Soteriology as he describes Christ being
“deeply distressed and troubled” (v. 33), followed by a most revealing confession by
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Christ of “My soul is overwhelmed with sorrow to the point of death” (v. 34). These
verses focus on the Son of Man and his atoning work for the world. In support of how
devastating the sorrow was for Christ, Robert Stein says that the best interpretation of the
sorrow Christ felt is that “it is almost killing him.”27 Stein goes on to say that the words
“cup” and “hour” are synonyms. The hour emphasizes the eschatological moment in
history, and the cup emphasizes the suffering of Jesus in that moment.28

Preparation for Spiritual Warfare
Why was Gethsemane chosen as the place of prayer? Each of the Gospels speaks
of this being a normal and recurring place of prayer for Jesus and his disciples. John A.
Martin’s commentary on Luke offers an interesting insight. He finds it significant that the
first man, Adam, fell into sin by temptation in a garden. Here, the final Adam pushed
back against temptation in a garden in order to follow the will of his Father.29
Why did Jesus become directive in telling the disciples where to sit? This is the frontline,
the base camp protection for the spiritual war about to begin. Jesus is setting the guards at
the frontline to stand watch. Luke records (22:40b) that Jesus said to them, “Pray that you
will not fall into temptation.” Falling asleep while on guard duty in a war zone is
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punishable by death as the soldier would put the entire company at risk by failing to stand
his or her post.
Why did Jesus separate Peter, James, and John? These were Jesus’ three trusted
leaders. These were the individuals whom he needed to be around him during this most
critical moment in all special revelation. A good commander always has their senior
executives nearby for discussion, council, and delegation, if needs were to change at a
moment’s notice. These are individuals whom the commander believes he can trust and
can be counted on. James A. Brooks says that watching for Judas was not the intent that
Jesus had in mind when he spoke to the three disciples. Brooks believes that “‘watch’
means to be spiritually alert” to “the temptation of indifference,” or the idea of sharing in
Christ’s agony.30

Moral Injury of Jesus
What caused the deep distress and troubled feelings of Jesus? Some theologians
speak of a “Passive Suffering” throughout life. This would include learning obedience as
a child while being the Son of God, suffering in the temptation, and suffering at Lazarus’
death. Christ also suffered during the time after the garden, if one thinks about the torture,
crucifixion, and death that he would soon experience.31 However, these all pale in
comparison to the deep distress and troubled feelings that Jesus had in his awareness of
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the emotional and spiritual horror of having the sins of the world placed on him. Wayne
Grudem believes that Christ was “taking on himself all evil against which his soul
rebelled created a deep revulsion in . . . his being. All that he hated most deeply was
poured” on him.32 Moral injury occurs when a soldier violates, is ordered to violate, or
observes someone else violating that soldier’s core moral values. In evaluating their
behavior, “they no longer believe they live in a reliable, meaningful world and can no
longer be regarded as a decent human being. They feel this even if what they did was
warranted and unavoidable.”33 Christ became sin and sacrifice to win the battle over sin
and death for all.
Why was Jesus’ soul overwhelmed with sorrow to the point of death? Grudem
discusses how Christ bore these deep emotional and spiritual trials alone. His trusted
disciples, whom he has been educating for this day, failed to understand and had gone to
sleep. As he prayed to the Father, Jesus received no reply. In times past, the relationship
of Jesus and the Father was constant. Now his Father (Ἀββᾶ) is silent, and Jesus only has
the judgment of his Father for becoming sin to look forward to in his future.34 Christ took
the place of the world. There is no other to take his place, and no other way to fulfill
God’s plan.
What “hour” is referenced that Jesus prayed would pass from him? This was, as
far as the disciples were concerned, an hour of prayer like any other night. This is not the
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case for Jesus. It is not that Christ did not have knowledge of the plan, but the emotional
reality, his humanity, was now aware of the plan, and he was now facing this moment of
all evil bearing down on him. This is the eternal hour that he is referencing. This is the
“hour” when Christ became sin.
What cup does Jesus ask God to take from him? Stein points out the idea that the
cup provides a transition from the Passover Supper and the first communion, which Jesus
gave to the disciples. While Jesus had the disciples drink of his righteousness, Christ was
now about to drink from the cup of the sin of the world.35 Individual people and nations
had been completely wiped out of existence for their sins against God. Christ was to take
on the sins of all humanity. What the first Adam had failed to accomplish, Christ was to
rectify and to offer atonement for all. However, to do such a thing was unthinkable: to
become sin in the face of his Father, whom he loved. This would result in his emotional
alienation from the Father by becoming the sin he bore for all mankind. This seemed
unthinkable at the moment of its occurring. This would nearly destroy Jesus’ soul; this
would cause a moral injury. Why does he go back and pray three times? Ben
Witherington’s thoughts on this issue are that Jesus saw the three times as part of the
normal custom in which Jews pray three times when they are in great distress (Dan 6:10,
13; 2 Cor 12:8). Another possibility that Witherington offers is that this three times
parallels Peter’s threefold denial.36 Whether Christ went back twice, three times, or seven
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times, the reality is that the Son of Man needed reassurance, which was not to be found,
because God was silent for the first time.

War of the Ages Begins
Why does Jesus seem frustrated with the disciples when he says, “Enough”? What
a powerful word from Christ, the Prince of Peace. Although there was likely frustration
directed at the disciples for sleeping, it holds more meaning. This is a statement beyond
this small group of men. “Enough” proclaimed that all eternal preparations were
complete. “Enough” proclaimed that he was settled into the plan that his Father had set in
motion in the Garden of Eden. With the following words, “The hour has come! Look, the
Son of Man is delivered into the hands of sinners” (Mark 14:41), the fullness of time had
reached its hour of enactment.37 This was not a moment to claim being the Son of God;
this was a moment to claim being the Son of Man, υἱός, a primary child of man. Christ
came as the second Adam, the Adam whom God intended. The first Adam brought sin
and death to all generations; the second Adam, the Perfect Adam, came to bring
justification, atonement, and salvation for all. All who then believed through the grace of
God, given to them by the Holy Spirit, would be forgiven their sins, and found to be
righteous in the sight of God. The war would be won through the sacrifice of the New
Man, who would suffer, be cursed, and die on the cross. With this act, humanity is
offered the possibility of freedom from sin, similar to how a warrior offers freedom to a
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captive nation. However, as a soldier would express, freedom is not free. It comes at a
cost for the one offering it.
Why is Jesus suddenly giving orders when he says, “Rise! Let us go! Here comes
my betrayer!” (Mark 14:42)? To whom is he saying, “Let us go” (ἄγω)? Certainly, he is
speaking to his disciples! However, he was also the King of kings, and the Lord of lords.
These are the words of a commander leading troops, calling his heavenly army to rise for
battle. The eternal battle had begun, and the Lord had made the decision that the day of
salvation was now. This was his Father’s battle plan. He knew this battle plan would
work. Jesus the man would die, unless the Father redeemed Christ the savior.
In the physical, Jesus’ betrayer was his own people. First, Judas, followed by
Jesus’ disciples, then the people of God, and the Jewish nation’s spiritual leaders. To
make it worse, his Father had told him to do this, and then failed to respond to Jesus in
prayer. Thus, in the definition of moral injury, Jesus had been ordered to do something by
one in leadership over him that was totally and completely against his nature. He was
asked to become sin. Sin is defined as lawlessness, denial of and evasion of morality.
“Sin is any failure to conform to the moral law of God in act, attitude, or nature.”38 How
could Christ have not suffered moral injury? Jesus was not afraid of the Sanhedrin. The
true betrayer was the evil in the spiritual realm that Jesus could see.
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Christ on Trial
Some traumatic war zone experiences have the power to damage an individual’s
view of self as a worthwhile human being, and can leave the individual shackled with a
distorted view of self and of those around them. This causes harm to the individual’s life
skills after leaving the war zone. Jesus’ trial before the Sanhedrin may, in some way,
serve as a metaphor for the internal self-trial of a veteran suffering from a wounded soul.
Caiaphas and the entire Sanhedrin did not care about the miracles, and they dismissed his
fulfillment of all prophecy about the Messiah. In this setting, they were “looking for
evidence against Jesus so that they could put him to death” (Mark 14:55).
The same traits of guardedness and unwillingness to answer questions are seen in
Christ. Jesus would have seen the Sanhedrin as “another perpetrator;” those whom God
had given him as more “victims;” with the crowd, Herod, and Pilate as “bystanders.” The
only “freely cooperating partners” whom Jesus had in all of this are the Father and the
Holy Spirit. They were with him as partners because their partnership included not only
Savior but also being perpetrator, bystander, victim, and rescuer with Jesus. Christ
became all things for all people. The Father and the Holy Spirit became not only savior,
but observer and judge.

Christ Crucified
Individuals enter the military to honor their country. They endure the trial of
battle to live and save the lives of their buddies on the right and the left of them. They
live with the soul-wounding experience of moral injury caused by their experience of sin
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for the sake of others. When the only way to save a buddy is to give their own lives, then
they are willing to lay down their lives for their friend.
Christ came to honor his Father in heaven. He endured the trials of Satan in the
temptation, and he offered those who followed him the opportunity for life eternal. Jesus
suffered a wounded soul by taking on the sins of the world. He paid the debt of judgment
that no one else could pay. Through his death, a sacrifice and atonement for all were
made. In Gethsemane, Jesus took on sin. At the cross, he became the sacrifice for sin.
Although the physical act of crucifixion on the cross is one of the most horrible forms of
execution, it was not the worst part for Christ. The psychological pain of bearing the guilt
and sin was worse.39 Veterans know the weight of sin and guilt is heavy. They know the
bitter sense of separation from feeling worthy of being called “human.” Christ, who was
sinless, felt an overwhelming sense of revulsion against evil, but he became sin for all
humankind (2 Cor 5:21). The thought of evil contradicted all that he was. Time and
again, Scripture speaks of the sin of all put on Christ (Isa 53:6, 12; John 1:29; Gal 3:13;
Heb 9:28; 1 Pet 2:24). In the midst of this mental anguish of a wounded soul and the
desolation that he felt, it is no wonder that Christ cries out, “My God, my God, why have
you forsaken me?” (Ps 22:1; Mark 15:34). Christ knew his Father did not turn from him
permanently, but more as “Why have you left me for so long?” 40
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Historical Perspectives
Spiritual Warfare
Numerous verses in the New Testament alone focus on spiritual warfare.
Ephesians 6:12 speaks of the struggle against spiritual forces of wickedness and of
putting on the whole armor of God. Second Corinthians 10:4 speaks of the weapons of
the believer’s warfare. Romans 13:12-14 says to “put on the armor of light.” Romans
7:23 says, “another law at work in me, waging war against the law of my mind.”
Revelation 12:7 declares, “Then war broke out in heaven. Michael and his angels fought
against the dragon.” These Scriptures do not justify war; however, they do establish a
mindset within Christianity related to military action in the face of evil.
Upon speaking of a “just war,” the rebuttal is often the sixth commandment, “You
shall not murder” (Exod 20:13). In his commentary on Exodus, Brevard S. Childs looks
at this verb רצַ ח,ָ ratsach, and discusses the extensive studies focused on this
commandment. The result of his work shows that the sixth commandment references a
type of slaying from personal feelings of hatred and malice separate from serving in war
or in the use of capital punishment.41

Crusades
In the Sacramentum Mundi, the Crusades are viewed as “a special form of the
idea of the just and holy war” that took place between 1095 and 1291 in the East to
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restore Christian sovereignty over the Holy Places. Furthermore, since the New
Testament forbids murder and expects peace, and also teaches the duty to obey authority,
“the attitude of Christianity toward war is an ancient and crucial problem.”42 Due to
conflicts between the Christian “State” and both pagans and heretics, the Church worked
out a Christian ethic of war. This ethic involved the determination that the Church should
ensure the protection of the Holy Land. The first pre-crusade occurred in 630 after the
Persians had destroyed the Holy Sepulchre. The first Crusade started in 1095. The second
was in 1144, the third in 1195, and the fourth in 1202. Each of these occurred with an
intent to provide “armed support in exchange for Church reunion.”43 The Crusades were
unique in that they were “Holy Wars,” sanctioned by the Church, and therefore, do not
cover all armed conflict entered into by humanity. War is most often a decision of the
“state” or government over issues of power (freedom/protection), control
(authority/ownership), or finance (wealth/greed).

Saint Francis of Assisi
One item of significance taken from the Crusades as it relates to moral injury is
the life of Saint Francis of Assisi (1181-1226). During the fourth Crusade, St. Francis is
credited with risking his life in an attempt to convert the Sultan of Damietta instead of
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fighting him. These seeds of tolerance established the missionary work of the Franciscans
and Dominicans of the Middle Ages.44
As a youth, Francis was the son of a wealthy, self-made merchant. Francis’
extravert personality included a touch of vanity and narcissism. In the small town of
Assisi, this gained him the reputation of being a prodigal. During an uprising of the
Assisi government over the imperial overlordship, Francis joined the militia. He was
captured and imprisoned for over a year. This time was extremely hard on Francis. He
had seen friends butchered in battle, followed by the miserable conditions of prison. After
his release, he was changed. He rejoined the army, but could no longer fight. He had an
experience which changed his direction in life. “Francis may have been suffering from
the kind of self-loathing and guilt often found in those who have survived such
traumas.”45 A trip to Rome did not help Francis. His quest for solitude and prayer
increased, and his self-mortification intensified. Contemplating Christ’s Passion had a
profound effect on Francis. A later experience of caring for lepers changed his heart and
life. “The startled veteran sensed himself, by God’s grace and no power of his own.” The
tormented sinner experienced a spiritual rebirth and he found peace.46 As with Francis,
veterans today often find some measure of comfort and restoration through acts of care
for others as they seek to deal with the trauma that they have experienced in war.
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Ignatius of Loyola
Ignatius of Loyola (1491-1556) was the founder of the Society of Jesus, or the
Jesuits. His early beginnings were as an orphan raised in his noble Basque family’s
castle. As a young man he served as the page for the Spanish Crown Treasurer where he
was exposed to the “converso” or “New Christian” network. He sought glory through a
military career, which ended after being permanently injured by a cannon ball that hit
him during a battle. While recovering, he received a vision of Mary with the baby Jesus.
This caused great transformation in his life. He was tormented by a profound sense of his
own sin. His personal torment was so great that he often came close to committing
suicide.47 The value of speaking about Ignatius is that he continued to suffer until he
came to know, in a personal way, the grace of God. Ignatius says of himself, “from that
day on [I] was free of those scruples, being certain that our Lord had wished to free [me]
by his mercy.”48

John of God
John of God (1495-1550) was a Portuguese soldier who served Charles V of
Spain in 1530. John spent eighteen years in military service, during which time he fell
away from his faith. John’s fate was not unlike many soldiers of today, in that there are a
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disproportionate number of homeless, substance-addicted, and those suffering from
broken homes, broken relationships, and broken hearts.49 John was tortured by feelings of
guilt from his military experiences. At one point, he threw himself onto the street, beating
his chest, and tearing out his hair. This caused him to be placed in the asylum. While
there, John experienced the terrible treatment provided to individuals with mental illness.
He prayed, “May Jesus Christ give me the grace to run a hospital where the abandoned
poor and those suffering with mental illness may have refuge.” In 1572, he founded the
order known as the Brothers Hospitallers. Today, this group is responsible for providing
medical and dental care to the Pope. John of God died of pneumonia at age fifty, after
attempting to save a young man from drowning. He was canonized by Pope Alexander
VIII in 1690, and he was declared the heavenly patron of the dying and of all hospitals by
Pope Leo XIII in 1898.50

Ulrich Zwingli, Chaplain in Switzerland
Ulrich Zwingli (1484-1531), born two months after Martin Luther, was a pastor, a
scholar, and a patriot. This combination was very unusual in the early 1400s when pastors
were uneducated, scholars studied humanism, and patriots would have been neither of the
first two. Zwingli’s moral conflict came as a result of his going to war with mercenary
soldiers of Zurich, the canton to which he was assigned in Switzerland. These mercenary
adventures had been promoted by the Church as pilgrimages, leading to salvation for the
soldiers, with the spoils of war being a source of income for the church and the
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government. Zwingli experienced the brutality and looting of his mercenary parishioners
as destructive to the moral fiber of society and in the lives of his people. Upon his return,
Zwingli advocated strongly against his congregants in Zurich continuing to be involved
in these pilgrimages. Due to his effort, Zurich stopped supporting the Pope and the Swiss
government’s requests. Zwingli was considered a patriot of the people of Zurich, not the
Pope, the Catholic Church, nor the Swiss government. The carnage that he saw on his
two pilgrimages wounded his soul. Zwingli saw the Church, his superior, and the
government advocating actions which were morally wrong and for personal gain. His
own Swedish government ended up attacking Zurich, defeating the Zurich army, and
killing Zwingli. This sacrifice, however, did end up changing all of Sweden. From this
point on, individuals were allowed to choose their faith, Protestant or Catholic.51 In the
life of Zwingli, serving others is again seen as a means of care for his own wounded soul.

God and Country
There are cognitive tensions that a person of faith, a chaplain (pastor, rabbi, or
imam) experiences in serving God and serving in the military (or VA) as a representative
of faith. By serving as a chaplain, an individual is serving both God and the State.
Chaplains have served in the military from the Continental Army during the
Revolutionary War until today. Military chaplaincy is rooted in the First Amendment of
the US Constitution. Chaplains are approved representatives of a specific doctrinal faith
tradition, while being required to serve military members within an intensely pluralistic
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environment. Chaplains are commissioned military officers who swear an oath to support
and defend the Constitution. They must meet all education, experience, security
clearance, and physical requirements of the military. They must also meet all educational,
professional, and experiential requirements, ministry competency, and spiritual
expectations of their faith groups.52
As servant leaders, chaplains are asked to meet the intentions of the military, as
well as the assumptions of their civilian religious communities. These issues make it
paramount for chaplains to have a “clearly developed personal theological rationale” for
involvement in war. This rationale must “undergird their own conscientious decision,”
show “faithfulness to their theological tradition,” and prepare them for ministry to
military members who struggle “with issues of war and conscience.”53 Ideas relating to
conducting “just war” help to frame both government and military involvement in war.
This offers only some help to the chaplain.

Just War Ethic
As discussed earlier, the Old Testament clearly opposes murder; nevertheless, it
seems to leave the possibility for justified killing in times of war and as capital
punishment. In Deuteronomy 20, both the presence of the military chaplain and limits to
war can be found. God instructs the chaplain (priest) on how to encourage those entering
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the battle, while instructing the army on how to “put a humane limit on war’s barbarity
and bring even warfare under the highest moral guiding spirit.”54
Significant writings on the doctrine of “Just War” are attributed to Augustine,
(354-430) who developed it as an extension of Romans 13:1-7. According to Walter C.
Kaiser Jr., Augustine developed a seven-point criterion for government in evaluating the
commencement and “progression through war.” These include: “a just cause,” must be
provoked; “a just intention,” not revenge or as a conquest; “a last resort,” peace and
diplomacy previously were tried; “formal declaration” prior to attack; “limited
objectives,” only until peace is achieved; “proportionate means,” limited force to quell
aggression; and “noncombatant immunity,” only target government forces.55 Some in
Christian pacifist communities would argue with Augustine by referencing Matthew 5:39
and 26:52-53. Kaiser believes these references used as objections are focused on disputes
between individuals rather than offering insight for nations to conduct war.56
The military often claim that they draw the best and the brightest people. This
indicates that many of the individuals being oriented toward the military are already
predisposed to a deontological lifestyle. They have an internal “view of morality which
takes as its fundamental categories the notions of ‘obligation,’ ‘duty,’ and the ‘rightness’

Edward Tick, War and the Soul: Healing Our Nation’s Veterans from PostTraumatic Stress Disorder (Wheaton, IL: Quest Books, 2005), 275.
55
Walter C. Kaiser Jr., What Does the Lord Require? A Guide for Preaching and
Teaching Biblical Ethics (Grand Rapids: Baker Academic, 2009), 190-191.
54

56

Kaiser, 191.

45
of acts.”57 Deontological ethics is also referred to as “act-oriented ethics” focusing on
decision-making during the extremes of life, which would be useful in combat settings.
An equal idea to consider in speaking of the moral character of individuals sought by the
military would be to look at religious individuals in the military. For many people of
faith, their morality is part of their religious beliefs or their religion encompasses their
morality.58
The development of an understanding of “morals” or “morality” is important at
this point. To start, morality is a code or view about how individuals should or should not
conduct themselves.59 Multiple theories have developed over time to understand moral
development. Freud’s “psychoanalytical approach” believes that moral norms develop as
a child’s personality develops through parents providing restrictions and life ideals.
“Social-learning theory” states that children internalize which behaviors have positive
consequences and which have negative repercussions for moral development. Kohlberg’s
“cognitive-learning theory” delineates six different forms of moral development as a
process. A more powerful theory is “character formation.” In this idea of moral character
development, “the concern for the unity of direction of a person’s moral life involves not
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only judgement and behavior but also intention, perception, hopes, and values.”60 This
idea of development of personal responsibility in one’s moral character is described
through an understanding of virtue.

Thomas Aquinas
Virtue comes from the Greek, arete, and means excellence, or in this context a
strength of character.61 In classical ethics, such as in the writings of St. Thomas Aquinas,
(1224-1274) character refers to how an individual relates to the world over time through
habit or the practice of virtues. Aquinas divides virtue into three types: intellectual
virtues, moral virtues, and theological virtues. Intellectual virtues consist of the
contemplation of truth (wisdom and understanding) or the application of intellectual
virtue (right reason).62 He holds that there are “Cardinal (Moral) Virtues,” which are the
four primary or principle virtues. By “cardinal,” Aquinas means those virtues on which
all others hinge. These four are “prudence” or seeking good counsel, “justice” or doing
what is right, “fortitude” or courage to be steady and overcome fear, and “temperance” or
the restraint from passions.63 Aquinas goes on to describe “Theological Virtues” as faith,
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hope, and love, for these direct people back to God, who is the only source of true
happiness.64
With an understanding of virtue, it is important to understand the soul, because
moral injury is a wounding of the soul. Aquinas describes three powers of the soul. In
identifying the powers of the soul, he identifies three parts: the “vegetative soul” or
internal bodily functions, the “sensitive soul” relative to the five senses in which there are
internal and external influences, and the “rational soul” which relates to the intellectual
power of the soul and is only found in humanity. Aquinas adds that the soul transcends
the natural body, as the body is subject to the soul. This means that the existence of the
rational soul is not dependent on the natural body.65
Two important points should be addressed here. First, Aquinas concludes, “Now
it is clear that the first thing by which the body lives is the soul. And as life appears
through various operations in different degrees of living things,” these are actions of the
soul.66 Thus, life comes to the body through actions of one of the three parts of the soul.
Damage to the rational or intellectual soul causes greater dependence on the other parts of
the soul for life to remain in the body. This also causes the body to function more
instinctually than intellectually. Aquinas says that the intellectual soul of the human is the
noblest of the forms, and this ultimate natural form is “indeed separate yet exists in
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matter.” The soul remains united to the body by its own reason and “retains its proper
existence when separated from the body.”67
Second, “Sin is nothing else than a morally bad act . . . an act not in accord with
reason informed by the Divine law. God has endowed us with reason and free-will, and a
sense of responsibility; He has made us subject to His law, which is known to us by the
dictates of conscience, and our acts must conform with these dictates, otherwise we sin
(Rom 14:23).”68 So, how does sin affect the intellectual soul? Aquinas shows that the sin
itself cannot adversely impact the soul, but the soul itself holds on to the sin. Aquinas
states:
The stain of sin remains in the soul even when the act of sin is past. The reason
for this is that the stain denotes a blemish in the brightness of the soul, on account
of its withdrawing from the light of reason or of the Divine law. And therefore, so
long as man remains out of this light, the stain of sin remains in him: but as soon
as, moved by grace, he returns to the Divine light and to the light of reason, the
stain is removed.69
To clarify the point of this discussion from morality, virtue, and then the soul, one
must again reflect on moral injury. War is a maleficent act, as a result of the death and
destruction caused by war. This is why it must be “justified” and be an act of “last
resort.” It is hoped that all governments, militaries, and soldiers would agree with these
ideas. Problems arise when this is not the case. The military trains soldiers to react on the
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battle field, which involves the sensitive soul. This means that the rational soul may not
be engaged in the immediate action of a soldier. Not until the moments of reflection
within the intellectual soul does the soldier determine that a particular action violated
their personal morality. At other times, a soldier may not be engaged in battle, but they
may observe events that are well beyond the moral actions of their intellectual soul.
“Why I am Not a Pacifist”70
The above quotation is from C. S. Lewis (1898-1963). This statement and its
associated paper were presented to a pacifist society in Oxford, England, in 1940.71 As a
young man, Lewis volunteered to serve in the military, was in combat, and was injured
by a mortar in 1918 during World War I. During World War II, Lewis taught at the RAF
Chaplain School.72 Lewis does not discuss government justification of war or the
military’s means of promoting ethical conduct in war. He looks at the individual and
describes a process for the individual to determine the moral justification for pacifism or
participation in war. In his discussion, Lewis proposes that every moral judgment
involves facts, intuition, reasoning, and authority.73 In making a final judgment for
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pacifism, a person must have all four ideals supportive of the decision not to participate
in war.
After a lengthy discussion, Lewis concludes with why he is not a pacifist. In an
effort to support pacifism, he finds “a very doubtful factual basis, an obscure train of
reasoning, a weight of authority both human and Divine against me, and strong grounds
for suspecting that my wishes had directed my decision.” He concludes that it is “very
long odds” that the voice of almost all humanity would find pacifism to be the right
decision.74

Collateral Damage
A different issue relating to moral injury for the individual soldier may be found
in the “collateral damage” of war. Collateral damage brings the Principle of Double
Effect into play for the soldier. As an example: a soldier experiences a fellow soldier die
when a child, wearing a bomb, blows up next to their friend. Later, this same soldier finds
himself in a situation where a child is approaching and does not stop when ordered to
stop. The solder kills the child because of the previous event. Later, it is found that the
child who was shot did not have a bomb and could not understand the words “stop” or
“halt.” A consequential theorist would say that this soldier’s actions were justified, the
military would say that the soldier was following orders, and the government would say
that the child’s action of being present in a battle setting essentially made the child a
combatant. These do not suffice for the soldier. In the soldier’s mind, he has
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unnecessarily killed a child. This is a soul-wounding event, and the excuses offered by
family, friends, psychologists, and clergy do not matter to this soldier when he comes
home. Thus, statements such as “thank you for your service,” “you’re a hero,” or “you
were only following orders” fall on the deaf ears of the soldier when he looks at his own
child.75

Cultural Perspectives
Major Drew D. Jeter, USAF, discusses a gap between the high moral values set
by the military when placed alongside the widening values found in civilian society. He
believes this gap leaves military members “stuck in the middle of this division” between
the dynamically changing and expanding society moral values on one side and traditional
moral values found in the military establishment.76
Twenty years after the time when Jeter postulated these thoughts, it does not take
much investigation to conclude that Jeter’s ideas have merit. Social values and military
values have both expanded over time, but the gap between them seems to be even greater
today. In this discussion on moral injury, Jeter’s observation lends to the idea that the war
experience for the new generation is even further emotionally separated from anything
that this generation has ever considered. Any blood, inhuman act, guilt, or shame
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experienced in today’s youth did not come from living on a farm, but from movies and
video games. Even then, movies end and games are reset. The world returns to what it
was for these youth just two hours previously. The exception to this statement would
include recent school shootings, child abuse, and depravity. However, these exceptions
are seen as horrible events conducted by criminals or by mentally ill individuals, and
these would require a completely different discussion than moral injury.
The point being made here is that much care is taken to ensure that depraved
individuals are not sent to war. The rationale is that a person of more classical moral
character has a better chance of making good decisions in bad situations in battle settings.
Conversely, this same person is more likely to suffer a moral injury from events that are
outside their moral makeup. This bold statement can be made based on who is allowed to
join the military today. Although the draft is still a legal statute, the draft has not been
used since 1973. Additionally, persons entering the Armed Forces should be of good
moral character. All volunteers for the military must pass a moral standard of
acceptability for service. Anyone with judicial restraint, criminal record, previous
separation from military service, or exhibiting antisocial behavior are disqualified.
Waivers may be requested, but must come from school officials, ministers, or law
enforcement officials. The old saying “go to jail or go to the military” is a myth in
today’s military. All branches of the military run FBI background checks on individuals
seeking entry.77
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As the nation seeks an ethical process for conducting war with just war concepts,
the military has also worked to define appropriate conduct for fighting forces. Each
military force has core values. These values are described in various regulations and
codes which inform the service member how they should act and react in the midst of
combat. These include service “Core Values,” “Personal Ethics,” “Code of Conduct as a
Prisoner of War,” the “Rifleman’s Creed,” and the “Soldier’s Creed.” The focus in each
of these is for the service member to maintain high morals and virtues in relation to
serving the country, the military organization, and the service members on their right and
left.78 While a well-thought-out theory by the state and the military on how to conduct
war properly is valuable, it does not always meet the needs of the individual soldier in the
heat of battle, nor provide understanding for the results of a soul-wounding experience.
Soldier serve as their own moral agent in determining whether their individual actions
were acceptable or violated their moral code. The soldier will be their own most critical
moral agent in determining whether their action is a soul-wounding experience.
As a soldier returns home from battle or even from a non-combat situation, that
soldier will judge personal guilt of self-determined moral failure, and there is no place to
process this soul wound. In their mind, family, friends, clergy, neighbors, and God, all
see them as the same upstanding, brave, defender of freedom person that they have
always been seen to be. However, with this soldier’s soul damaged, and seeing themself
as not worthy of life in normal society, there is no way to remove the stain on their soul.
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God may forgive most people but, in the mind of this soldier, they do not deserve to even
ask God for forgiveness.

Pneumatological Applications
To address pneumatological applications, this section will focus on a discussion
of Christ’s resurrection, and how this researcher’s life was restored. This requires looking
at Jesus’ resurrection, and the support that he received from his relationship with the
Father and the Holy Spirit. This return to Christ’s death and resurrection is crucial in
helping clergy understand how they, as spiritual leaders, can help a warrior return home.
Christ’s resurrection, points to the restoration power available in Christ. As the second
Adam, Christ’s resurrection provided an example of a new and greater Adam. As in
Christ, this is not restoring the veteran’s life to what it was before participation in battle,
but it is restoring life to something that is new. In Christ’s resurrected life, he was not the
same as before, but was new. He was not only God, but was fully God and fully man. He
was not a spirit, but was a new creation, with a resurrected and imperishable body. A
restored veteran can never return to what he was before entering the military. The
military indoctrination alone ensures that both the sensitive soul and the rational soul are
changed. Combat adds layer upon layer of change. Finally, any soul-wounding event will
introduce even more change. Thus, the hope is to connect the veteran with a new life, a
restored life, a better life.
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Miracles
Christ’s incarnation and earthly ministry as fully human provided an example for
living, and the potential for miracles today. He gave living examples of miracles, because
miracles are the very things that the universal story of the Father, the Son, and the Holy
Spirit are all about in Christianity. Lewis says that miracles are not exceptions and not
irrelevances. Miracles are “those precise chapters in this great story on which the plot
turns. Death and Resurrection are what the story is about; and had we eyes to see it; this
has been hinted on every page.”79
For some, the use of the word “miracle” could be a stumbling block to accepting
the above paragraph. Miracles are events which are outside the modern closed system of
a “cause and effect” world. They are awe-inspiring, amazing, mysterious, exceptional
events. In biblical times, these events were still awe-inspiring, but they were not
problematic. They were understood to be signs of the power behind the miracles. Thus,
the miracles of Jesus were understood as the power possessed by Jesus. Today, the world
believes that events must be either understood by science or they are hoaxes. To claim an
event is from a source of power outside the closed system would threaten the foundation
of modern science.80
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Lewis defines a miracle as an “interference with Nature by supernatural power.”81
An emergency room physician once said that doctors can set broken bones, cut things out
in surgery, and provide chemicals to kill invasive organisms. The actual healing of a
person is up to nature. Psychologists would say that they can help an individual
understand emotional trials, support a person in crisis, help find acceptance of the past,
and find focus for the future. Pastoral healing “aims to overcome an impairment by
restoring a person to wholeness and leading them to advance beyond their previous
condition.”82 Healing in Christian pastoral care hopes to help a person be integrated on a
higher spiritual level than they previously experienced. This healing is more than
restoration; it is an advancement beyond the previous life condition. “Healing as
restoration and advancement has always been an important function of the ministry in the
care of souls.”83
Aristotle says that the whole is more than the sum of its parts.84 This has been
shown to hold true over time in science. In physics, the law of conservation of energy
states that the energy of a closed system must remain constant—it can neither increase
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nor decrease without interference from outside. These two ideas seem to oppose each
other; however, the difference is found in the energy released.
Splitting an atom releases that energy, and the weight of the molecules that
remain is smaller than the original. This universal law holds true for the natural world.
What of the spiritual world? How can William A. Clebsch and Charles R. Jaekle claim
that the healing found in pastoral care causes both restoration and advancement? Lewis
would say that this is an example of supernatural power interfering with nature, or a
miracle. Theologian N. T. Wright refers to miracles in a similar way. He says, “Our word
‘miracle’ tends to imply that God, normally ‘outside’ the closed system of the world,
sometimes intervenes.” Wright goes on to express that in Scripture, these “deeds of
power” are indications of special actions by a fully present God.85 Is this a ridiculous or
an outlandish idea, even if the Bible is to be trusted? By looking to Christ and his
resurrection these ideas become reasonable and possible. The body of the risen Christ
was more than it was before. It is a new creation, an example of humanity once the
Kingdom is fully come. The indwelling of the Holy Spirit causes believers to be more
than they were before. Believers are made new by receiving spiritual power, beyond who
and what they were before, through the Holy Spirit. The indwelling of the Holy Spirit
brings the Kingdom—but not yet for the believer. The work of the Holy Spirit is the
spiritual “interference” from the outside, referenced in the law of conservation of energy.
It is the power given to the disciples for regeneration, found in John 20:21-22, as well as
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the advancement through the empowerment at Pentecost (Acts 2:1-4). This power from
the indwelling of the Holy Spirit allowed the disciples to be restored in faith and to be
more than they had ever been before, through this supernatural empowerment of the Holy
Spirit, who was the gift of the Father sent by the son, Jesus Christ.86

Holy Spirit
Looking closer at the idea of the working of the Holy Spirit will help this
understanding. In the Gospel of Mark, the Spirit’s focus is on showing the actions,
conflicts, sonship, and passion of Jesus. Looking at the involvement of the Holy Spirit in
the other Gospels and in Acts, offers a view of the fuller involvement of the Holy Spirit.87
In Matthew, the Spirit is the source of inspiration and authority for the church, as well as
the revealer of the Sonship of Christ. Luke points to the Spirit’s responsibility in the
conceiving of Jesus (1:35) and descending on Jesus at his baptism (3:22). Being filled
with the Spirit, Jesus goes into the desert to be tempted (4:1), and the Spirit rests on Jesus
in proclaiming fulfillment of the Scripture in the Nazareth synagogue (4:14). In Acts,
Jesus, anointed with the Holy Spirit and power, pours out that Spirit on all followers
(2:33). This shows that there is a relationship among signs, wonders, healings, and the
Holy Spirit.88 This reflection on the Spirit holds value in the discussion of moral injury,
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because it shows the Spirit’s involvement in the life of Christ and, thus, in the lives of
believers throughout the Scriptures and even into today.
As a pastor seeks to offer support and care to a veteran in their congregation, that
clergy can walk alongside a veteran as the Holy Spirit walked with Christ. The Holy
Spirit was there as Christ related the story of his birth and temptation. John saw the Spirit
there as he baptized the Lord. The disciples knew the Spirit was there in the sermons, in
the healings, and at the Last Supper. While a pastor is fallible and God is not, a pastor can
be a “still small voice” to reassure a veteran that the pastor will seek to neither leave them
nor forsake them. As relationship is built between pastor and veteran, similar to that
between Christ and the Spirit, the veteran is better able to develop a similar trust, as seen
with Christ and the Spirit. This trusting relationship is the epitome of servanthood. Trust
had Christ speak of the value of the coming Spirit, while trust has the Spirit always
directing a believer back to Christ.
“The human spirit can endure sickness, but a crushed spirit who can bear?” (Prov
18:14). A veteran suffers with unworthiness and unforgiveness of self, due to shame and
guilt over their actions or lack of actions in the military. In the crucifixion, Christ paid the
debt for sin, which provides justification and atonement. In the resurrection, Christ
provides great mercy, which gives hope (1 Pet 1:3) for a new life. Christ is the peace
(John 14:27) between the stain on the soul of the veteran and their return to home and
family after military service. By fulfilling the law of the covenant through his flesh,
Christ is humankind’s peace, and provides an example of the new humanity (Eph 2:1415). When the Kingdom fully comes, then these new spiritual bodies will be for all who
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believed in Christ. For now, the Kingdom has not fully come; however, through the
presence of the Spirit, physical and spiritual healings are present. Restoration of a
wounded soul is possible.
Healing a wounded soul involves all that the Holy Spirit is for people. The Spirit
is the one who convicts of sin (John 16:7-11), which helps individuals face their wrongs.
The Spirit is the advocate (John 14:26) from the Father, as well as comforter, counselor,
and helper for the wounded soul (Isa 11:2; John 15:26). The Holy Spirit walks alongside
the veteran. The Spirit dwells in the believer to produce a new person through the fruit of
the Spirit (Gal 5:22-23). Believers leave who they were, having the stain on their souls
removed, and are distinguished as regenerated persons. Believers are offered freedom
from the shame and guilt of their past, and becomes a holy temple, a dwelling place of
the Lord (Eph 2:21-22). In this way, the wounded soul becomes a new creation (2 Cor
5:17). In the single sacrifice of Christ, those who believe are being made holy (Heb
10:14).
The pastor knows that trespass brings death. However, God’s grace, which is the
grace found through Jesus Christ, overflows that trespass, and God’s grace reigns through
righteousness over sin and death (Rom 5:15-17). God does not measure the size of sin,
for where sin increases, grace increases all the more (Rom 5:20-21). Even Paul, who saw
himself as the worst of sinners, believed that Christ saved him to show Christ’s immense
patience (1 Tim 1:15-16). Self-forgiveness is difficult, because the stain on the soul from
moral injury is deep. However, through Christ, the justification for forgiveness of sin is
found in the work of that same Christ (Acts 13:38-39). Even at the point of his greatest
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pain, Christ knew that forgiveness offers freedom. On the cross, “Jesus said, ‘Father,
forgive them, for they do not know what they are doing’” (Luke 23:34). This leads to
healing through the power of the Holy Spirit and the present work of Christ. “Peace I
leave with you; my peace I give you. I do not give to you as the world gives. Do not let
your hearts be troubled and do not be afraid” (John 14:27). In this word “peace” (εἰρήνη),
used throughout the New Testament as well as here in John, conveys the idea of
“quietness, rest,” peace of mind, and to “set at one again.”89 This gift of wholeness, atoneness, from God is the hope of the veteran seeking spiritual peace and healing for their
wounded soul.
Christ’s Ascension to the Father after
Resurrection from the Dead
In John 20:17, Christ’s words, “Do not hold on to me, for I have not yet ascended
to the Father,” seem to have importance. Some commentators tend to move quickly to a
discussion of verse 18. Others say that verse 17 shows Christ redirecting Mary, or even
more extreme assumptions, related to male versus female bias. This researcher offers an
alternative perspective. Christ has just risen from the dead after becoming sin for all.
While being on the cross, he felt as though the Father had turned from him (Matt 27:46).
This is likely not the case, but the idea was strong enough in the man Jesus that he felt it
to be true. The shame and guilt of the first Adam were present again in the second Adam.
As Christ arose, he had two overwhelming desires: first, to reconnect with the Father, and
second, to reconnect with those whom God had given to him. Therefore, Christ’s
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statement to Mary is more of a “Wait, wait, I will be right back; I need to do something
first.” By being the perfect gift and sacrifice, Christ went to the Father and established the
new covenant (Heb 8: 3-6). Veterans often have trouble immediately reconnecting with
loved ones, but they can gather with other veterans and connect very quickly. Christ
knew that the Father and the Holy Spirit would be supportive and would understand.
Veterans believe this about being with other veterans.
Pastors seeking to help the veterans in their church must also understand the value
and the need for veterans to connect with other veterans to ground themselves. Many
believe that the idea of grounding, through discussing their war experiences before
arriving home again, was very significant in the successful return of those who came
back from World War II. These troops came home over the course of several weeks
aboard ship. This provided time, in small group settings, to debrief, and it is what led to
the formation of many veteran organizations.90 In more recent wars, soldiers came home
quickly, and alone. Not only were they denied the opportunity for small group debriefing,
but very few service members have joined veteran organizations in recent years.

Chapter Summary
“How much more, then, will the blood of Christ, who through the eternal Spirit
offered himself unblemished to God, cleanse our consciences from acts that lead to death,
so that we may serve the living God!” (Heb 9:14). Chaplain William Mahedy says, “At
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root, the dilemma has become the dividing point of their [veterans’] lives as a moral one.
Therapy may reduce some clinical symptoms, but it does not resolve the ache in the
deepest regions of the soul.”91 Psychiatrist Shay often speaks of the importance of the
role of the community in moral repair. Nevertheless, the ability to relate to the veteran,
beyond offering a “thank you,” is very limited. Julie H. Hall and Frank D. Fincham found
that “Decreases in guilt, perceived transgression severity, and conciliatory behavior
toward a higher power were associated with increases in self-forgiveness.”92 They also
noted a positive link between increases in perceived forgiveness from that higher power
and increases in self-forgiveness.93 These psychological descriptions sound a great deal
like spiritual terminology: guilt, shame, confession, grace, and forgiveness from sin.
These are ideas with which clergy are familiar, and concepts which are spiritually and
biblically based. Pastors have the tools available to help veterans. Acceptance and
presentation are the keys to using these biblical tools effectively.
Therefore, the veteran understands their sin and feels the shame, guilt, and
personal suffering of the stain on their soul. Without realizing it, the pastor has the means
to care for the veteran’s wounded soul through offering the gift of Christ. How can this
care be given in a way which a veteran can hear, as well as accept this new life? A
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beginning is through helping veterans understand that they are not alone, nor are they the
only ones suffering with this struggle. Many before them, great men of God, Church
Fathers, and chaplains have had similar life experiences. In his experiences at the Garden
of Gethsemane and on the cross, Jesus Christ suffered all the soul-wounding that veterans
suffer, and more. However, Christ provided a way to forgiveness and a new, yet different,
resurrected life for these veterans. Through Christ, the shame, guilt, pain, and suffering
can pass away, with a rebirth into a new life of service. Christ is available for all who
suffer with soul-wounding which leads to moral injury. Healing is offered through the
power of the Holy Spirit and the present work of Christ in the world today. By walking
together with a veteran, a pastor may enter into the “valley of the shadow of death” of the
soul-wounded veteran’s world, and the pastor can bring hope through Christ and offer
healing through the power of the Holy Spirit. The pastor must be willing to walk
alongside a veteran with compassion and acceptance. Christ loved people and died for
them while they were yet sinners. The pastor must have this same attitude of acceptance
of the sinner as they hear the stories of a veteran. Through this walk of presence, the
pastor can gain trust, offer hope, and point to a renewed life.

CHAPTER 3
REVIEW OF RELATED LITERATURE

Introduction
Jason A. Nieuwsma reports, “A systematic review of studies conducted from
1990-2010 found that religious involvement correlated with better mental health
outcomes in most studies having to do with depression, substance abuse, and suicide.”1 If
one investigated the studies conducted on religion and spirituality done by psychological
researchers from the ten years of the 1990s and the ten years of the 2000s, one would find
“an 80-fold increase” in those related to spirituality through the end of 2010. From these
studies, it is evident religion, spirituality, and mental health have a highly significant, yet
complicated, relationship.2
Narrowing this discussion to forgiveness and healing, Andrew Murray speaks of
humanity as having two natures: “spirit and matter, heaven and earth, soul and body. On
one side, the Son of God and the other doomed by the fall.”3 With these ideas, he points
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out how sin is in the soul, and sickness is in the body. It is both soul and body that have
been redeemed through divine grace by the sacrifice of Jesus Christ, humanity’s savior
and deliverer (Ps 103:1, 3).4 Jesus shows the connection of healing and forgiveness in
Matthew 9:5: when he first forgives the paralyzed man's sin, then he heals the man’s
body. To clarify this understanding to those present, Jesus says, “Which is easier; to say:
‘your sins are forgiven’ or to say, ‘get up and walk’?”

Similar Research
Mental Health and Chaplaincy
In ongoing efforts to treat mental illness and to improve the quality of life of
veterans, the Department of Veterans Affairs (VA) has developed a broad-reaching
mental health research group. This organization, Mental Illness Research Education
Clinical Centers (MIRECC), has multiple “Centers of Excellence” at VA health facilities
around the country, each having a specific focus.5 The Center of Excellence in North
Carolina has a focus on VA Mental Health and Chaplaincy. This focus is born out of the
understanding that mental health and spirituality are interrelated aspects of overall health.
The center desires to promote a more integrated system of healthcare by involving and
equipping care providers in each of the four domains. These domains include emotional,
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social, psychological, and spiritual needs through the use of education, research, clinical
training, and community outreach activities in developing a more integrated system.6
As part of VA Mental Health and Chaplaincy’s outreach to faith communities, the
center has developed a series called “A Place to Call Home.” This series consists of six
videos to help clergy understand: “Partnering in Care,” “Trauma,” “Moral Injury,”
“Belonging,” “Signposts Toward Collaboration,” and “Abiding with Those Who
Suffer.”7 This combined effort between mental health and chaplaincy has helped
psychologists and chaplains in their efforts to care for veterans. Many veterans find
working with chaplains to be less threatening, with less stigma of their being crazy. Other
veterans find working with psychologists more acceptable, as they are avoidant of
religiosity and the idea of God’s wrath.

Community Clergy Training Program
Where Mental Illness Research Education Clinical Centers are a research arm of
the VA, the Community Clergy Training Program is part of the Office of Patient Care
Services in Veterans Health Administration, which is dedicated to providing the full
continuum of health care to veterans. The Community Clergy Training Program’s
mission is to educate faith communities on how they can use the resources of the local
church to support veterans and family members. A team of trained VA Chaplain
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facilitators offers training in rural communities across the United States, covering four
major topics: “Military Culture and Wounds of War,” “Pastoral Care with Veterans and
Their Families,” “Mental Health Services and Referrals,” and “Building Community
Partnerships.” VA Chaplains lead and facilitate this training to the community clergy. 8
Local clergy desire to provide care for their veterans, but feel that neither they nor the
local church has the expertise to meet the emotional struggles of a returning warrior. The
Community Clergy Training Program provides an orientation that helps reduce these
concerns while promoting the value of the local church. As veterans search for answers to
spiritual struggles, they will often return to their local churches for help. This help comes
in the form of acceptance from the clergy and the congregation.

Related Research Projects
Kerry Haynes
“Helping Veterans Heal from Moral Injury through Faith-Based Self-Forgiveness
Groups” was a Doctor of Ministry project by Kerry Haynes.9 As described in the title,
this project worked directly with veterans’ post-military service. Through a series of
closed-group sessions in a VA clinic, the group provided a trusted, non-judgmental
environment to explore the self-forgiveness that was needed from the guilt and shame
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associated with a wounded soul. Each session had an educational piece with discussion,
as well as homework to complete before the next meeting. Each group session built on
previous sessions by referring back to previous group-work and homework. The value of
having a chaplain lead these groups was found to be significant due to the trust that
veterans have for chaplains, resulting from positive relationships with military chaplains.
The chaplain also serves to “model God’s love and forgiveness.”10 With an expertise in
working with guilt, shame, and forgiveness, chaplains and clergy were uniquely
positioned to provide care in this group setting. This project concluded with the
statement, “Clergy-led moral injury groups provide an avenue for significant healing and
restoration for those open to a faith perspective.”11

Douglas Lumpkin
“Warrior Support Groups: Reducing Moral Injury and Trauma-Related Symptoms
through Group Learning” is a doctoral project by Douglas Lumpkin.12 Similar to other
studies reviewed, the foundation was a small group intervention. This closed-group
environment included a pre-assessment, three one-hour sessions, a post-group
assessment, and a program evaluation. The members of a group were nearing the end of
their deployment to the war zone, and they were to be returning home. Topics discussed
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included mental, spiritual, and emotional issues, such as combat stress, difficulties of
returning home, and invisible wounds such as moral injury. The researcher hoped to “find
proactive steps” to help military personnel recover, rather than only using intervention
“after the warrior exhibits maladaptive behavior” in the civilian environment.13
This short-term effort seems valuable in preparing warriors who are returning
home for what they will personally face when they are stateside. When individuals
generally understand that there will be a struggle for some, they can often say, “That
won’t be me.” Lumpkin points out that the short-term sessions are not intended to be a
quick fix, but are to provide assistance to the warriors in their return to the community
from the battlefield.14 The material presented to the warrior discussed combat stress,
PTSD, moral injury, and suicide from a spiritual and mental health frame.15 Biblical,
historical, and current examples were in the materials. Pre-testing and post-testing were
used to determine “post-traumatic growth.”16
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Robert Price
“A Meta-Analytic Case Study of Clinical Chaplain Care for Moral Injury in
Veterans” was the Doctor of Ministry project by Robert Price.17 In this study, the author
sought, through the review of available research, to determine what “clinical chaplain
care elements could lessen the effects of morally injurious experiences . . . of combat
veterans.”18 As an example, Price believed that helping veterans “rediscover their concept
of God and how they can relate with God” could help them rebuild a meaningful
worldview.19 Chaplains and clergy can offer “a genuine, non-anxious, and nonjudgmental relationship” that veterans need in order to speak about the pain of the shame
and guilt that they carry.20
Chaplains and clergy can dispel an unrealistic understanding of God and his love.
In discussing the work of Shay with moral injury, Price describes the inaccurate
comments of veterans. As a result of the veterans’ war experiences, God has removed his
love, is against them, and has vanished from their lives. By God removing his love, all
sources of meaning, morality, values, and goodness have left the veterans lost.21 Price

Robert Alan Price, “A Meta-Analytic Case Study of Clinical Chaplain Care for
Moral Injury in Veterans” (D.Min. proj., Regent University, 2017). ProQuest
Dissertations & Theses Global (25 April 2019).
18
Price, 5.
17

19

Price, 18.

20

Price, 20.

21

Jonathan Shay, Achilles in Vietnam: Combat Trauma and the Undoing of
Character (New York: Scribner, 2003), 148; cited in Price, 127.

72
describes the growing awareness of and adjustments in the understanding of moral injury.
Over time, psychologists have sought both to understand the moral injury dynamics and
to find a way to give this injury a unique psychiatric classification. Price reviews articles
and books that cover the last ten years. The core symptoms that keep reoccurring are
guilt, shame, spiritual conflict, and loss of trust in self, others, and God.22 Price mainly
focuses on the struggle that psychologists have in gaining acceptance by the American
Psychiatric Association (APA) to acknowledge moral injury as a distinct diagnosis,
different from PTSD.
Many mental health authors believe that moral injury is more devastating than
PTSD, and it should be listed separately in the Diagnostic and Statistics Manual of
Mental Disorders that is published by the APA. These authors believe that “service
members and veterans can suffer long-term scars that are not well captured by the current
conceptualizations of PTSD or other adjustment difficulties.”23 The emotional symptoms
that arise from moral injury are similar to PTSD but are diﬀerent in essential ways (see
Figure 1 below). For example, where the dominant invasive feelings in PTSD are fear,
horror, or helplessness; in moral injury, the predominant painful emotions are guilt,
shame, and anger. Instead of the physiological arousal experienced in PTSD, victims of
moral injury more typically experience withdrawal and isolate themselves from their
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support systems and society in general.24 This controversy leaves a clear opportunity for
spirituality to be a focal point in determining the primary issue and the care provided.

Figure 1. Overlap of PTSD and Moral Injury Symptoms25

Figure 1 provides an awareness of the similarities and differences between PostTraumatic Stress Disorder (PTSD) and Moral Injury, stirring the debate within the APA.
Should there be two different diagnoses, or should moral injury be a sub-category of
PTSD?
Moving forward, Price discusses symptoms that have a spiritual context. These
include shame, guilt, forgiveness, purification, and redemption. He promotes chaplains
using a group approach due to the interpersonal dynamics between members found in a
group setting. After reviewing results from ten moral injury groups conducted by
chaplains at a VA hospital, Price concluded that a spirituality-based, group-based
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environment is well-suited for this care. He found moral injury to be different from
PTSD. These differences were due to the overwhelming nature of shame and guilt, and he
found that the value of incarnational ministry is relevant to those with wounded souls.26

Kenney Jamaine Walden
“Challenges Faced by Iraq War Reservists and Their Families: A Soul Care
Approach for Chaplains and Pastors” was the dissertation by Kenney Jamaine Walden.27
Walden addresses two significant issues in his research. He looked at the seemingly
unrecognized suffering of military reservists and their families who were called to active
duty during the seven-year Iraq War. As a secondary issue, Walden sought to focus on
“the unanticipated challenges their suffering poses to military chaplains and pastors.”28
The author believes that soul care is a way that military chaplains and civilian pastors can
assist reservists and their families with problems as a result of military activation.29
Walden discusses how reservists are experiencing all the same issues as active duty
warriors: family separation with multiple deployments of up to two years, battlefield
living conditions, and direct interaction with the enemy. These conditions would have
been rare for reservists in any previous war. A significant dynamic that could lead to
soul-wounding issues for both active and reserve military were the new elements of
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warfare in the Iraq War. They dealt with urban terrain, religious personalities as
significant stakeholders, and fighting an ideological group rather than another country.
Combat tactics were also different, including improvised explosive devices (IEDs),
suicide bombers, mortar and rocket attacks, sniper fire, and Iraq warriors who were male,
female, youth, and elderly, all dressed in civilian clothing.30
Challenges to providing care to reservists and their families can occur when
civilian pastors are not familiar with military life. Other challenges to providing
care to reservists and their families can occur when military chaplains have lost
touch with the particularities of civilian life. Furthermore, there exists only
minimal partnership between the military and civilian pastors, though such a
partnership could vastly improve care to military reservists and their families.31
Walden relies on the writings of Howard Clinebell as a primary source for
understanding soul care. Walden points to Clinebell’s belief that religious life fosters
“wholeness and growth” of a person’s soul. This understanding promotes the value of the
religious leaders and the religious community to help individuals navigate life. Clinebell
also believes in the holistic nature of the soul—body, mind, emotions, relationships,
work, play, and world. Thus, soul care must be comprehensive, as well.32
Walden goes on to offer short reviews of a myriad of books and articles written
by chaplains and mental health providers. His studies assess whether the authors
addressed issues related to reservists and their families as a result of being activated for
war. Many of the examples focused on the value of chaplains in both active duty and
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reservist settings, but Walden found limited discussions on the needs of reservists and
their families. As a frame of reference for the issues that reservists and their families face,
Walden uses the structure of Karen M. Pavlicin’s Surviving Deployment: A Guide for
Military Families to address pre-deployment, deployment, and post-deployment.33 Each
phase is filled with unique anxiety for the reservist, requiring differing spiritual strength.
Walden discusses how “spiritual restlessness” can hinder the effectiveness of soul care in
each phase of deployment. This restlessness is the result of the reservist and their family
members worrying about all three stages of deployment simultaneously.34 For the activeduty personnel, these phases occur independently of an active-duty base that is built to
specialize in war. Thus, the reservist and their family only have the civilian community to
depend on for preparation, separation, and restoration. If their civilian pastor, boss, or
home does not have an understanding of war, then the help that they offer is often
limited, inaccurate, or non-existent. “A reservist may be the only person, or one of few
persons, from their employer, neighborhood, and their faith community who has been
through deployment and combat.”35
The ideas that Walden presents quickly point to the value of providing education
to community clergy. Education assists clergy in offering soul care to the military
members of their congregations. Listening is an essential lesson that clergy and lay
pastoral care providers must understand. Listening allows the Holy Spirit to bring grace,
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love, and forgiveness, to finally bring soul redemption to the military members and their
families. The pastor’s purpose is not to cure, but to care—to walk alongside the military
member and the family before, during, and after deployment.

Theorists and Theoretical Constructs
The following will focus on a few of the instrumental writers who have helped to
create a focus on military moral injury. These individuals are professionals in the fields
of psychology, theology, and ethics. Four of these writers are presented here.

Achilles in Vietnam by Jonathan Shay
In Achilles in Vietnam: Combat Trauma and the Undoing of Character, Shay, a
psychologist, focuses on treating Vietnam veterans in the VA system who suffer from
chronic PTSD. After several years in this work, Shay began to recognize uniquely
different symptoms between individuals diagnosed with PTSD. The treatment modalities
for PTSD, with such symptoms as fear, disgust, horror, and hopelessness, were not
helpful to all individuals carrying the PTSD diagnosis. Shay began to recognize other
symptoms, such as shame, guilt, anger, and outrage in patients, to which PTSD treatment
did not offer improvement. In his book, Shay states, “The essential injuries in combat
PTSD are moral and social, and so the central treatment must be moral and social.”36
From this, the phrase “moral injury” has arisen to describe these symptoms. Shay
presents these ideas by developing a parallel between the experiences of Vietnam
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veterans and those of Achilles in Homer’s The Iliad. This backdrop describes war and the
“berserk.”37 Shay describes “berserk” as a state beyond heroism to a “blood-crazed” state
in which abuse after abuse is committed.38 Using narrative in healing is found to be
helpful, but it requires “a trustworthy community of listeners.” The listeners must be
strong enough to hear the real story without freaking out, blaming, or judging.
Trustworthiness comes from showing respect for the speaker and readiness to experience
the terror, grief, and rage in the story.39 The narrative in a trusted environment can move
combat trauma from a place of reexperiencing to a place of memory. Shay says, “The
task is to remember—rather than relive and reenact—and to grieve.”40

Odysseus in America by Jonathan Shay
In Odysseus in America: Combat Trauma and the Trials of Homecoming, Shay
picks up fifteen years later from Achilles in Vietnam. Both Odysseus and Vietnam
veterans came home alone after their service. For Odysseus, this caused a ten-year delay
in returning home, and in many ways, it has emotionally taken a lifetime for many
Vietnam veterans to return. The first half of the book provides the comparison of
Homer’s Odyssey to returning veterans.41 Shay then speaks to issues of restoration and
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prevention in parts II and III. He references rituals that could help rid the returning
warriors of the violent emotions within them. These ideas consist of things like small
groups, cleansing rituals, and caring for the underprivileged. Roman and Greek histories
speak of cleansing, as well as Old Testament scripture, to restore warriors and to return
them to the community.42
Regarding prevention, Shay makes several points. Groups of troops should be
sent to war and returned from war in groups. Returning home in this manner gives times
of healing with trusted friends who understand and respect their peers’ struggles. Shay
believes that proper leadership is critical, and that good leadership requires individuals
with high moral character. The opposite is also true. Shay believes that leaders who
dismiss grief, or who fail to tell troops the truth about mistakes, or who forces troops to
commit an atrocity will become significant contributors to moral injury.43 To reduce the
emotional horror of war experiences, leaders must trust the troops by making it
acceptable to tell the truth. Consistent, reliable truth-telling is only possible when power
makes reality safe. Only then do subordinates air their doubts and problems, tell bad
news, and own up to failures.44
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Stoic Warriors by Nancy Sherman
Sherman is a university professor trained in philosophy and psychoanalysis. She
was the Inaugural Distinguished Chair in Ethics at the United States Naval Academy. She
has three relevant books: Stoic Warriors: The Ancient Philosophy Behind the Military
Mind addresses the training and mindset of military officers. The Untold War: Inside the
Hearts, Minds, and Souls of Our Warriors addresses soul-wounding events in the field of
battle. The final book in the series is Afterwar: Healing the Moral Wounds of Our
Soldiers, which addresses the struggle to return home. She refers to these as a trilogy of
prewar, during the war, and postwar.
In Stoic Warrior, Sherman discusses the military’s mindset of “sucking it up” to
face war and extended deployments: the development of self-sufficiency through the
discipline of mind and body.45 She found, as an instructor at the Naval Academy, that
these cadets and officers gravitated toward the stoic mindset to help them understand
their ways of dealing with loss and deprivation. She taught the stoic ideals of Epictetus
and Marcus to help these warriors think about the blessings and the curses of being stoic.
In the early pages of this text, Sherman defines her goals. She wishes to offer a moderate
stoicism. Moderate stoicism means to temper control with forgiveness, soldier strength
with human frailty, self-mastery without self-punishment, and sturdy with
disappointment yet not entirely invulnerable.46 The concern with the stoic life, as this
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researcher understands it, is that a stoic life is a life lived out on personal virtue and truth
at its core. Although this can help prepare an individual for war, the character traits of the
individual will not carry the same meaning as governments “just war” concepts nor
approved military “engagement strategy.” Virtue and truth certainly will not match the
virtues and truths of “social norms” for the returning warrior.

The Untold War by Nancy Sherman
In The Untold War: Inside the Hearts, Minds, and Souls of Our Soldiers, Sherman
walks with the reader through three processes. She discusses “becoming a warrior,”
“battlefield of emotions,” and finally “war after the war.”47 In each section, she describes
the uniqueness of military life and experiences. These experiences separate the warrior
further and further from civilian life. The warrior left what he knew of life, and will never
find that life again. The chapter on “civilian to soldier” includes discussions on killing,
military socialization, social carryover (cellphones and email on the battlefield), and the
dual role of National Guard and reservists.48
Patriotism causes individuals to join the military; comradery with the person on
the left and on the right is what the soldier learns on the battlefield. The battlefield and
“the battlefield of emotions” are life-changing. Injuries end the battlefield, but not the
emotions. Feeling guilty for not “being there” to protect their buddies follows soldiers.
This emotional idea is so deep inside that it outweighs physical limitations, family
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desires, and even age. Often, going back has as much to do with revenge for buddies who
were lost as it does with comradeship. This researcher has often been told by Korean War
and Vietnam War veterans, “If they would give me a gun, I would go back right now.”
Guilt and the desire to seek payback are priorities. For veterans, heroes do not come
home; thus, they should not be called heroes. They came back because their buddies paid
the price.
The struggle with guilt can be for both buddies and the enemy. Those on the
“other side” were the enemy, until they were dead. Then, looking at the dead person’s
family pictures in their wallets made them people, which results in guilt over their lost
lives. Guilt comes from other issues, such as participating in torture. Information was
critical to saving the lives of buddies, but gathering information can cause mental and
physical pain and suffering of others, with subsequent guilt.49
The “war after war” is a different battle. “For many in the military, psychological
injury is more of a scarlet letter than a badge of honor. In 2009 the Pentagon rejected the
idea that troops suffering from PTSD might be eligible for the Purple Heart.”50 Currently,
moral injury is not recognized as an independent diagnosis, and falls into a PTSD-related
subset. Struggling to return from soldier to civilian is extremely difficult without
considering physical damage, as well as moral injury. Reentering society where “you
have my back, I have yours” is no longer paramount, which is difficult to accept. To have
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one’s previous physical ability removed causes the once “I can do this” mentality to be
shattered. The once-held trust in God is dismantled, which causes questions that make
life overwhelming, if not insurmountable.51

Afterwar by Nancy Sherman
In Afterwar: Healing the Moral Wounds of Our Soldiers, Sherman focuses on a
warrior’s struggle to reenter society after returning from war. Sherman looks at the
enduring mark on the souls of those who fight. She reminds the readers of their
responsibility to those who are sent to do the fighting for them when the warriors come
home.52 This reminder to the nation is what is needed, but it is difficult for the civilian
population to grasp. Kristen Bialik explains that with less than half of one percent of the
population currently serving in the military, civilians have minimal experience to help
them connect to a warrior. This generation is also the least connected to the current war.
Since the current war in Iraq has continued for twenty years, twenty-five percent of the
population has never lived outside of war. Ninety percent of the U.S. population has
never served, and with forty-five percent of those being over sixty-five years of age, the
percentage is dropping.53 Therefore, to say that the civilian population should take
responsibility for their returning warriors is difficult. Most believe that they are doing

51

Sherman, Untold War, 235-236.
Nancy Sherman, Afterwar: Healing the Moral Wounds of Our Soldiers. (New
York: Oxford University Press, 2015), xiii-xiv.
52

Kristen Bialik, “The Changing Face of America’s Veteran Population,”
Pewresearch.org, 10 November 2017, n.p., https://www.pewresearch.org/fact-tank/2017/
11/10/the-changing-face-of-americas-veteran-population/ (7 October 2019).
53

84
their part by saying, “Thank you for your service,” and by advocating for more veteran
benefits. Although sincere, this type of support by society is equally as disconnected from
the warriors as the warriors are disconnected from society.
The numbing of life that is caused by moral injury is deadly. Soldiers lose their
identity; they are no longer soldiers and not civilians. Things that must be done in war are
inappropriate and illegal in civilian life. Moral injury is not a one-size-fits-all burden.
Diagnosis, assignment of a treatment plan, and wait for the problem to run its course are
not sufficient. Downrange, staying physically alive but emotionally dead through stoic
indifference to life, helped the warrior survive. Back home, this indifference causes
disconnection from family and from the civilian community.
In the second half of the book, Sherman promotes self-empathy over selfforgiveness. She sees self-forgiveness as ill-fitted, since there is no real intentional wrong
in many cases. Sherman advocates that self-empathy is a better fit in many ways. “Selfempathy is a way of remaining attuned to those tugs and pulls as they [emotions] morph
into new shapes on new landscapes.”54 This landscape helps keep a focus on compassion.
By focusing on self-empathy, her hope is to allow a soldier to touch on events that he has
personally judged to be morally wrong, while making room for a future with some level
of hope and trust of oneself and others.55 She ends by saying that recognition and
acknowledgment through emotions and understanding are the work that builds trust,
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hope, and understanding. Guilt and shame tear the self and others apart. “Those of us who
have not worn the uniform, and have sent others to war in them, have a sacred role in this
peace [their peace] process.”56

Adaptive Disclosure by Brett T. Litz et al.
Adaptive Disclosure: A New Treatment for Military Trauma, Loss and Moral
Injury opens by clearly stating that the purpose is to focus on war experiences: life threat,
loss, and moral injury. The authors explain each of these experiences, and they offer an
understanding of military culture and warrior ethos. The goal is to provide veterans with
a “compelling, meaningful, and useful encounter” with minimal harmful experiences.57
This encounter is done by psychologically approaching painful and feared consequences,
reconsidering and seeing past experiences differently, and reducing shame and guilt
through sharing. It also involves learning to tolerate vulnerability, reclaiming good parts
of self, and restoring past enjoyable activity. The authors go on to describe the group
sessions used in this process. The program is a fixed eight-week closed-group process.
The authors describe moral injury well, and they acknowledge the difference between
PTSD and moral injury. In the case of PTSD, Adaptive Disclosure hopes to supplant
irrational thought with rational thought. The authors found that this did not occur with
loss and moral injury. Therefore, the hope is to “plant healing seeds.” Then the hope is to
“chip away at fixed and absolute or rigid interpretations that create severe impairment
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and misery.”58 The authors state that with moral injury, “moral reassurance cannot negate
or invalidate troubling and painful moral truths.”59 The hope is to offer moral repair
consisting of acceptance and tolerance of painful, traumatic events.60

Soul Repair by Rita Nakashima Brock and Gabriella Lettini
In Soul Repair: Recovering from Moral Injury after War, Brock and Lettini
discuss moral injury and the devastating consequences of violating one’s conscience.61
War is hell, and the hell after the war is equally impactful.62 They suggest that rather than
deferring responsibility for war-related mental health outcomes to the country’s leaders
or mental health providers, that people in general should be willing to listen to veterans
without judgment and willing to express support for both meaning-making and personal
forgiveness. The focus in Soul Repair on conscientious objection as a primary trigger for
moral injury seems limited, and viewing military service in and of itself during wartime
as a moral injury seems not to capture the individual nature of the wounded soul.63
A multitude of texts have been, and are being, written by healthcare professionals
on the subject of moral injury. The signature physical injury in the current war is
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Traumatic Brain Injury as a result of IEDs. The signature mental health injury is a moral
injury. Much has been written about both.

Practitioners and Practical Applications
Chaplain Ministry and Moral Injury Intervention
An adaptation of Acceptance and Commitment Therapy (ACT), with mindfulness
applications for trauma-based treatment and symptom management, was developed by
Chaplain Ed Diller and Emmaly Diller LCSW. The program by Diller is a structured,
eighteen-week moral injury support group run by himself and a social worker. The
program has received great support from the veteran community.64

National Center for Post-Traumatic Stress Disorder
The National Center for Post-Traumatic Stress Disorder is a research arm of the
VA. This group offers training and education to different healthcare providers, one of
these being chaplains.65 Their website provides a “Clergy Toolkit,” which makes
numerous resources available to VA chaplains, as well as the general public. An example
of information that one can find on the Clergy Toolkit is “Trauma and Spirituality.” This
heading covers such topics as: “Resilience and Growth,” “Morality and Moral Injury,”
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“Meaning-Making and Grief,” “Guilt, Shame, and Forgiveness,” and “The Just World
Beliefs.”66

Books by Veterans of War
Beyond the many additional research-oriented texts that have been written, and
will be written, there are several titles from the actual warriors that detail their soulwounding experiences. These are gripping accounts of both the war experiences and their
return from war. One would hazard to say “returning home,” since genuinely returning
home can take many years, if that joy is ever fulfilled. A few of the titles for
consideration include the following:
God is Not Here: A Soldier’s Struggle with Torture, Trauma, and the Moral
Injury of War is by Lieutenant Colonel Bill Russell Edmonds. His experiences took him
from being an advisor to accepting the Iraqi rules of “Do what is necessary. Do what
works.” He was left with trying to determine what was right when fighting is wrong.67
A Table in the Presence is written by Carey H. Cash. His story discusses an
ambush while capturing Saddam Hussein’s palace. Rockets and bullets penetrated an
armored vehicle, yet the miracle was that no one was injured.68
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What Have We Done: The Moral Injury of Our Longest Wars is authored by
David Wood. This Pulitzer Prize-winning novel discusses actual battlefield events that
caused moral injury. These events were seen through the eyes of a veteran war reporter.69
Packing Inferno: The Unmaking of a Marine is by Tyler E. Boudreau. In this, he
talks of reading Dante’s Inferno about a descent into hell. Boudreau was living the
experience externally on the battlefield and internally when he returns home.70
Grace Under Fire: Letters of Faith in Times of War is edited by Andrew Carroll.
This book is a collection of different letters written by soldiers. These letters are from
different wars from the American Revolution to the War on Terrorism.71

Veteran Groups in Churches and Other Organizational Settings
University Involvement in Moral Injury
The Souls Repair Center is established at Brite Divinity School (part of Texas
Christian University), in Fort Worth, Texas.
Since 2012, The Soul Repair Center at Brite Divinity School has offered public
education and researched moral injury and recovery for military veterans. During
these seven years, it has educated religious and non-profit communities,
employers, educators, religious leaders, chaplains, seminarians, and medical caregivers about the ways to support processes of healing for those who experience
military moral injury and their families.72
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The Doctor of Ministry program at Oral Roberts University, Tulsa, Oklahoma,
has a Pastoral Care and Chaplaincy track that offers a concentration in Moral Injury.
“Students for this track are typically chaplains, and those serving in various counseling
and therapy settings. This concentration includes six specialized courses in moral injury
and a research project in moral injury that has an application to the chaplaincy context.”73

Veteran/Military Friendly Congregation (VMFC)
This program is based on interviews with veterans who say that they “are
sometimes reluctant to seek help for mental health problems. They feel more comfortable
approaching their clergyperson than a mental health professional.”74 In many cases, upon
a veteran returning home, a clergyperson or a congregation may be the first ones to whom
a problem is expressed by the veteran.75 Being a Veteran/Military Friendly Congregation
is one way that recently returning service members know that veterans within their
congregations wish to reach out to them. There are over 170 locations currently.76 The
VFMC program consists of four different categories—congregation, ministry,
organization, and university—and the program has three simple requirements:
1. We agree to adopt or implement one or more Military Ministry Programs.
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2. We agree to advertise the existence of the Military Ministry Program(s) in one
or more of our congregation publications (service bulletins, newsletters, etc.)
so that their existence is easily visible to visitors, members, and leadership of
the congregation.
3. We provide permission to the Military Chaplains Association and their
affiliates to list our congregation information on their web site.77

Soul Care by Clergy
History of Soul Care by Clergy
Historically, soul care was within the purview of the clergy. In the Old Testament,
priests served as a moral conscience, offering spiritual guidance and pastoral care.
Prophets spoke on moral issues facing the community and those in leadership.
Individuals functioning as sages provided wisdom and counsel regarding matters of daily
living. In the New Testament, Christ advocated before the Father as a priest would; he
proclaimed the Good News of the Father’s love, and as sage, he offered God’s manifest
wisdom. In his letters, Paul offered much counsel and guidance relative to common
issues of believers, then and today. Paul also provided guidance to elders and deacons on
offering soul care in the pastoral epistles.78
Gregory the Great, a Benedictine monk, became bishop of Rome in AD 590. By
the end of the sixth century, he wrote his treatise, Pastoral Care.79 His “treatise became a
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chief resource, established the patterns, the vocabulary, the aims, and the methods of soul
care.”80 Accordingly, Clebsch and Jaekle use soul care and pastoral care synonymously,
while distinguishing soul care as unique from the many other ministerial roles involved in
church leadership, such as preaching, teaching, worship, and administration. These men
also see soul care as unique among other healing and service arts, such as lawyers,
physicians, psychiatrists, counselors, and social workers. Clebsch and Jaekle show that
Christian pastoral care is a helping act that involves the four pastoral functions of
“healing, sustaining, guiding, and reconciling” of the soul.81
The 1930s through the 1990s was a turbulent time in the clergy and society. With
a divergence between religion and science, Christian clergy began to struggle with the
correct methods of scriptural interpretation, causing both literal and allegorical
interpretation of scripture to lose prominence. Developments in the fields of hermeneutics
and exegesis resulted in divergence of opinions on the best methodology to interpret and
apply scripture. Many clergy looked to science to prove scripture’s accuracy, or looked
for ways of interpreting scripture to fit within society’s moral and social changes. As
clergy authority waned, psychology became the voice of authority, which became
paramount. Each of the developments described above negatively impacted the influence
of the clergy, as well as the clergy’s ability to offer soul care.
Clebsch’s and Jaekle’s research points to lessons learned from the history of
pastoral care. The disregard for ritual has caused a sharp disconnect to pastoral authority.
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Second is a blurring of pastoral care, specifically by seeing administration, sacraments,
homiletics, and education as being pastoral. The blurring of the pastoral function caused
loss of pastoral authority, and generalization caused clergy to lean on the other helping
professions, such as psychiatry, psychology, counseling, and social work. The result
leaves the clergy to function as amateurs or apprentices of arts belonging to other
professions.82 There is value found in psychological insights, but these must be run
through the filter of sound theology first. Too often, the opposite occurs, causing sound
theology to be evaluated through the filter of science or social norms. Finally, Clebsch
and Jaekle found reconciling of the soul to be the most viable opportunity for pastoral
functions.83
Philip D. Jamieson believes, “modern psychology is unable to address the human
predicament fully in that it lacks the revealed truth of Scripture.”84 Due to a lack of
understanding of “sin,” psychology cannot fully grasp what it means to be human.
Jamieson postulates that since humanity bears God’s image, they are stewards of God’s
glory. Without this understanding, psychology cannot understand “either the height of
human nobility or the depths of human degradation.”85
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Theological Views of Pain and Suffering
The word theodicy is defined as the attempt to explain evil as it relates to the
claim of God being both goodness and omnipotence.86 Theodicy, includes evil, pain, and
suffering, along with issues of sin, guilt, and shame, is as old as the Garden of Eden, and
it is just as present in life now. The Old Testament offers comfort in that God suffers with
his people. The New Testament provides the life, death, and resurrection of Christ as the
hope of overcoming suffering.87 The great wisdom of Church Fathers and the knowledge
of recent theologians have offered a multitude of thoughts on these topics with no
absolute consensus.
A clear theology of theodicy is essential for clergy. How they view evil, pain, and
suffering will logically influence their ministries. How does a pastor live in the Spirit
while restoring one who has sinned? How does one carry each other’s burden, which
involves both remembering one’s humanity as well as promoting the will of Christ (Gal
6:1-2)?88 Does the pastor encourage a person to pray for themselves (Jas 5:13)? Does the
pastor pray for and anoint the person with oil (Jas 5:14)? Should the pastor have the
people confess their sins to one another (Jas 5:16)? Each of these questions relate to
scriptural methods of offering soul care and emotional care which leads to restoration
through pastoral care. These questions also point out how a pastor must acknowledge
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evil, pain, and suffering. Just as Christ walked beside sinners with understanding and died
on the cross for all, sin must be owned and turning toward a new life in Christ proclaimed
by the individual before they will allow themselves to receive the grace offered by God.

Augustine and Irenaeus
In Augustine’s “free will defense,” found in The City of God, he shows that God
is good, and evil entered the world as a result of humanity’s sin. Suffering was then the
punishment due to sin and misuse of free will. Suffering was not necessary, but it was
inevitable. God was not responsible, but He knew that humanity would struggle in the
free will He provided but “foresaw the good which He Himself would bring out of this
(the devil) evil.”89 In Irenaeus’ desire to refute Gnosticism, his belief was somewhat
different. He believed that choice necessarily means that there would be wrong choices,
but unlike Augustine, Irenaeus made the potential for suffering and sin both as necessary
and inevitable. This necessity was part of Irenaeus’ argument to show Christ as fully God
and fully man in his death and resurrection. “Human beings should recognize how weak
and mortal they are; they should thus come to understand that God is immortal and so
powerful that he can confer immortality on what is mortal and eternity on what is
temporal.”90 Regardless of these specifics, there will be suffering in this life (John 16:33).

89

Augustine, The City of God, trans. Marcus Dods, George Wilson, and J. J. Smith
(Peabody, MA: Hendrickson, 2009), 324-325.
90

James R. Payton Jr., Irenaeus on the Christian Faith: A Condensation of
Against Heresies (Cambridge: James Clarke & Co, 2012), 76, (E-book accessed on 25
October 2019, from EBook Collection database).

96
Dietrich Bonhoeffer on Suffering
Bonhoeffer believes that the question of “why evil exists” is not the right
question. He believes that the Bible does not spend time focused on evil, but on
overcoming evil. The character of evil is seen in sin, pain, and suffering. Rather than
focusing on evil, God intends that humanity should focus on the good, which is Him.
Bonhoeffer believes that the serpent’s words which tempted Eve in the Garden of Eden
were “the ultimate possible rebellion, that the lie portrays the truth as a lie. That is the
abyss that underlies the lie—that it lives because it poses as the truth and condemns the
truth as a lie.”91
Many of those suffering from a soul wound see themselves standing outside of
life—they are in the abyss. They do not believe that God could ever forgive them, nor do
they deserve to be forgiven. This belief is the lie that Satan would want a veteran to
believe. This lie causes the suffering that Satan wants a soul-wounded veteran to accept.
Bonhoeffer postulates that the real question is how to overcome this evil. The cross
overcomes this evil. On earth, humanity is left between the curse and the promise: not
hearing the words of peace and tranquility from God, but hearing the words of enmity
and disbelief. “Humankind is given the promise of victory, a victory that has to be fought
for and has to be won again and again . . . locked in dogged battle, knowing victory again

91

Dietrich Bonhoeffer, Creation and Fall: A Theological Exposition of Genesis 13, trans. Douglas Stephen Bax, ed. John W. de Gruchy, Dietrich Bonhoeffer Works, vol.
3 (Minneapolis: Fortress Press, 2004), Kindle Edition: Locations 1158-1159.

97
and again but also being wounded again and again. That is how things are to be for every
member of the human race.”92
C. S. Lewis’ Discussion of The Problem of Pain
Lewis discusses two types of pain. “Pain in the A sense” is a low-level physical
sensation. Pain B is “synonymous with ‘suffering,’ ‘anguish,’ tribulation,’ ‘adversity,’ or
‘trouble.’”93 Lewis goes on to explain that pain is different from sin, because “sin may
recur.” With sin, an “original temptation continues,” and the sin which occurs breeds
future sin “by strengthening” the habit and “weakening the conscience.” Pain occurs
because the cause of the pain is still operative. However, pain cannot reproduce. Thus, to
stop the pain, one needs to remove the cause and correct the error.94 In war, this would be
the idea of ending the military conflict that caused pain. The correction could be
providing aid to a town or a family, which helps the victims recover from the collateral
damage of war. However, when the battle causes soul-wounding, then most veterans see
this as sin. They see themselves as having committed evil. After sin, the temptation or
expectation to recommit the act of sin must be removed. One must go back and repent the
sin itself before moving forward. In the case of sin, both the repentance and the removal
of further temptation must occur.95
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Lewis’ words are very similar to the ideas of acceptance and commitment found
in the ACT process. With acceptance, one faces and acknowledges the wrong, which is a
sin. In commitment, one turns from further temptation and focuses on a new values-based
life found in service to God. In Christianity, forgiveness is achieved through grace,
followed by a sense of relief. The pain of guilt becomes a life lesson which enhances the
Christian’s understanding of redemption. In ACT, “a person who has been betrayed or
who has betrayed others, can heal the wounds of betrayal by accepting the pain and
reaffirming the values that were breached.”96 This reaffirming of values allows an
individual to re-establish a relationship with the self that existed before the soulwounding event, and it allows for a broader perspective. The wounded individual can see
self at a time before soul-wounding, see their suffering, and imagine a values-based
future life.

Joshua Knabb on Two Types of Pain
Knabb speaks of the “pain of presence” and the “pain of absence.” The pain of
presence is due to a “distressing psychological experience.” Attempts to remove these
thoughts cause chronic pain from continuously ruminating on these past events. Efforts to
avoid these thoughts, called “experiential avoidance,” actually produce continuous focus,
which results in being stuck and in pain.97 This avoidance leads to the “pain of absence.”
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Here the individual who desires to live a values-based life, following Christ, believes that
they must first remove the pain of the present before starting to live a new life. This being
stuck, which prevents moving forward, causes further pain of absence by hindering living
the life desired. Knabb makes the argument that “the pain of absence leads to more
suffering than the pain of presence.”98 Knabb goes on to say that accepting psychological
pain is the solution, and accepting this pain allows the Christian to follow their desired
life in Jesus Christ. Christ not only provides a way to live beyond the suffering
encountered in the world, by focusing on the Father, but he also offered an example of
accepting the present pain to move on in Christian life (1 Pet 2:18-21).99

Transitioning Soul Care Back to Clergy
Clark S. Aist addresses a “change in American Psychiatry toward a more positive
and receptive stance toward religion and spirituality over the past three decades.”100
Finding religion as significant is unique, in that this is during a time when the field of
psychiatry itself is becoming more medically, neurologically, and biologically oriented.
After a review of the multiple psychiatric theories of the past thirty years, Aist points to
the “recovery narratives.” Recovery narratives return to including the “patient” in the
health professional’s assessment. Asking patients about the spiritual and religious
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dimensions of their lives revealed that 80% of psychiatric patients “regarded themselves
as spiritual or religious and that their faith had a positive impact on their recovery.”101
Aist references an additional study which found an individual’s “core identity” was
spiritually oriented. Accounts from scripture, such as the prodigal son or the lost sheep,
help them understand their own life stories. Individuals with a spiritual orientation were
open to giving and receiving forgiveness that could make meaning in their lives “by
believing in a transcendent ‘call’” or mission in their lives.102 Aist concludes by pointing
to evidence showing the relationship of psychiatry and religion has “ranged from
indifferent to adversarial in the 1980s, to a new era of collaboration and mutual
exploration has come to pass” today.103
Many pastors believe that without having any formal training in mental health,
they are not the right persons to provide pastoral care to members of their congregation.
The preceding paragraph shows that psychology is coming to the realization that a
person’s religious and spiritual life has a significant influence on restoring and renewing
that person’s mental health. If one looks a few years farther back in time, one will find
the church as the source of providing care to wounded souls, rather than psychology and
psychiatry.
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William Clebsch and Charles Jaekle
As mentioned earlier, Clebsch and Jaekle, in their research, found the four
pastoral care functions of healing, sustaining, guiding, and reconciling to be present
throughout Christian history. In 1988, some twenty-five years later, at the height of
science and psychology’s influence on the care of the soul, Howard W. Stone continues
to point back to the work of Clebsch and Jaekle as a critical analysis of the traditional
functions of pastoral care.104 Healing aims at overcoming an impairment in two ways:
first, “by restoring a person to wholeness,” and second, by helping the person “advance
beyond his previous condition.”105 Restoration is not the goal. Healing in Christianity is
to help a person find a higher spiritual integration than the person held previously.106
Sickness brings a crisis and disrupts the normal life rhythm. Healing allows an individual
to find a new depth to their life by drawing on the belief in Christ’s presence and Christ’s
care for the person as an individual. “Healing as restoration and advance have always
been an important function of the ministry of the cure of souls.”107 The healing ministry
has multiple methods, including sacraments, anointing, saints and relics, charismatic
healers, and exorcism.108 Originally, hospitals were, and some still are, controlled by

104

Howard W. Stone, Theological Context for Pastoral Caregiving: Word in Deed
(New York: The Haworth Press, 1996), 9.
105
Clebsch and Jaekle, 33.
106

Clebsch and Jaekle, 33.

107

Clebsch and Jaekle, 34.

108

Clebsch and Jaekle, 34-38.

102
monastic and diocesan leadership. Pastoral healing struggled in the twentieth century,
becoming isolated and lost in relation to other healing arts. In Clebsch’s and Jaekle’s day,
pastoral healing had already begun to “become contracted, isolated, or confused about
itself in relation both to other applications of the healing art and to the Christian pastoral
tradition of healing.”109 Since that time, the ministry of pastoral healing has been reduced,
in most cases, to prayer. The healing tradition survived through the
Pentecostal/charismatic movement in 1901. The Pentecostal movement focused on
healing from its beginnings. Now the movement has grown to be the largest Protestant
denomination in the world.110
The sustaining function of care of the soul helps individuals endure and rise above
a crisis. Often, people cannot restore and return to their previous condition in life,
requiring them to find a new and hopefully better “new normal.” The sustaining function
incorporates four aspects in the care of the soul. These functions include “preservation,”
“consolation,” “consolidation,” and “redemption.”111 Preservation seeks to halt the
emotional and spiritual downward spiral. Appropriately-timed consolation relieves
misery. Consolidation follows as a gathering or embracing of what remains, which allows
forward movement in life. Finally, the ministry function of sustaining involves
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redemption. Redemption is the process of finding the “new normal,” or helping a person
advance beyond their previous “normal” condition before the crisis.112
The guiding function of ministry to the soul addresses how clergy may walk
alongside those who are seeking to find their way through current traumatic situations in
their lives. Guidance involves a continuum from advice-giving to reflection. As advicegiving, this guidance may come as advice from the clergy, insight from the individual’s
thoughts, or advice from another external source.113 St. Ignatius believed advice-giving
should be conducive to a person’s welfare. Advice-giving requires the clergy to stay in
the background, while watching to see in what way God may lead. In the “Fifteenth
Annotation” of his Spiritual Exercises, Ignatius said that clergy should “leave the Creator
to act immediately with the creature, and the creature with the Creator and Lord.”114 The
clergy’s advice should help the individual recognize the wisdom offered by the Spirit of
God.
The other guiding function of ministry to the soul is listening. Listening allows
the minister to focus on what the parishioner is saying. Listening enables the parishioner
to unburden themselves by venting the parishioner’s trial. The minister must listen and be
seen as one able to sympathize with the individual in their trouble. Listening is
indispensable in the care of the soul. Through listening and understanding the individual,
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the minister can offer the ministry of guidance by reflecting to the person the inner
meaning of that person’s thoughts and words.115
Reconciling is the final pastoral function along with healing, sustaining, and
guiding. Although the word reconciliation carries great theological significance related to
God’s love and Christ’s sacrifice for us, it has a unique meaning in the pastoral care of
the soul. Relative to the cure of the soul, reconciliation carries the understanding of two
valuable ideas, forgiveness and discipline. Discipline can support the care of the soul
through encouraging confession and repentance as well as offering support against
temptation.116 In the current age of self-determined truth and individualized rights, the
idea of discipline as a means to care for the soul causes ire in some and dismissal by
others. As such, this idea would be better introduced today through such words as
commitment, devotion, duty, or loyalty. Words such as these are easily understood and
accepted by military members.
Forgiveness is a powerful aspect of reconciliation. Although much has been
written recently about forgiveness, self-forgiveness is very difficult to provide or to
receive genuinely. Historically, efforts were made to structure how forgiveness was
given, in the hope that both the recipient and the church could accept its reality. The
structure was necessary because confession and repentance are considered preconditions
required to both the proclamation of forgiveness by the church and the acceptance of
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forgiveness by the seeker.117 The path to make forgiveness and reconciliation viable has
gone through multiple changes: from the times of inquisition, public confession, private
confession to the local priest, to times of group confession, general confession within the
communion, and personal confession only to God. Although these methods are widely
varied, the value of forgiveness and reconciliation is critical in reestablishing the broken
relationship among people, God, and themselves.
At the height of the existentialism, Stone discusses pastoral care in the twentieth
century. He believes that pastoral care is diminished to emphasizing “primarily educative
guiding, with a secondary emphasis on healing the psyche. With the rise of pastoral
counseling as the queen of pastoral care functions, educative guidance has all but
displaced the other three functions of sustaining, healing, and reconciling.”118 Therefore,
traditional guidance was inductive by finding pertinent scripture related to the issue at
hand, praying with the person, and thanking God that the person knew where to find the
solution to their problem. In the 1940s to 1950s, a non-directive approach became
popular as clergy were taught to talk less and to listen more. These ideas were very
similar to Carl Rogers’ “unconditional positive regard.” This method is based on
humanistic views and beliefs.119
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Howard W. Stone
In the 1960s, Clinebell espoused how this non-directive model alone would limit
the other functions inherent in the office of the pastor.120 Stone sought to develop a
method that would incorporate traditional, non-directive, Clinebell’s revised model, and
the four historical functions of pastoral care. Stone’s ideas include:
(1) Reemphasize the work of the Spirit by using resources from the discipline of
spiritual direction, such as liturgy, ritual, and confession. (This points to
guidance from the Holy Spirit).
(2) Rather than seeking personality changes, soul care helps people stretch to use
the fullness of their God-given resources and strength. Soul care also
recognizes the finiteness of humans, which acknowledges growth that lies
outside self. In seeking to grow beyond where one began, the goal is to grow
in faith and loving service to others (Healing).
(3) Pastoral care of the soul must incorporate moral guidance and spiritual
direction, which go beyond skills for effective living (Sustaining).
(4) In the Christian context, care of the soul is a function of the community of
saints. It bridges the alienating gap between God, individuals, families, and
the religious community (Reconciling).
(5) Clergy, as well as laity, conduct care of the soul.
(6) Although soul care is not a social change agent, it informs the need for social,
ethical actions (Reconciling).
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(7) Clergy must risk offering pastoral care when needed, even when not being
sought (Sustaining).
(8) Care of the soul seeks to develop what a person thinks and believes, which
affects what the person feels and does (Guiding).
(9) Pastoral care should focus on the future, rather than an extensive analysis of
the past. This focus allows the care provided to be short-term ministry, versus
long-term (Reconciling).121
The history of pastoral care provides the understanding that “care of the soul” was
under the authority and auspice of the clergy. Care of the soul within pastoral care has
been aided, over time, by the psychological arts. Psychology has added to pastoral care
by encouraging listening, remaining non-judgmental, being warm, being open, being
relaxed, and “being present” with another person. While bearing one another’s burden is
still present in pastoral care, the care of the soul has lost the “tension between law and
gospel, judgment and grace.”122 Educational organizations, such as the Association for
Clinical Pastoral Education (ACPE), are excellent training environments. ACPE provides
clinical training programs for spiritual care professionals of multiple belief systems and
in any setting. Thus, for professional pastoral care providers, this is valuable and
necessary. In this current discussion, the focus will remain on Christian clergy in the
church setting. Thus, the mindset will maintain a Christian perspective.
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Concerning psychology, the authority and auspice of the Christian clergy were
handed over to psychology, along with the aid that psychology brought to pastoral care.
By the end of the twentieth-century, reconciliation was not discussed, causing a loss of
ideas such as forgiveness, discipline, penance, confession, and absolution. In place of
these approaches, more humanistic ideas were adopted.123 Humanism believes people are
good and have an innate need to make themselves and the world better. Rather than
Christianity’s recognition of the existence of sin, humanist ideas had dismissed the notion
of sin in the world. With no recognition of sin, there is little to no opportunity for
confession, grace, forgiveness, and reconciliation, and it leaves individuals responsible as
a personal judge and jury. Those who commit acts that seem unpardonable, within their
personal beliefs, are left to struggle with being god; therefore, they are left to judge their
actions. If these individuals find themselves unworthy, then the only acceptable solution
is personal condemnation with a judgment of suicide. Stone and James O. Duke say it
this way: “How we understand our condition as humans—not only our strengths and our
preciousness to God but also our limits and our opposition to God—is an important part
of how we reflect theologically on the circumstances and events of our lives.”124
Through Christ: Where there was no healing, there are sacraments and divine
healing of the soul. Where there was no hope, but only retreat into self-destruction, there
is the sustaining power of God and His consistent presence in times of trouble. Where
there was loss of direction and meaning in life, there is listening and reflection as the
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Spirit offers grace and wisdom through the clergy, prayer, and meditation. Where there
are the guilt feelings of abandonment by God and society, there is reconciliation through
God’s forgiveness, self-forgiveness, and growth in faith through personal discipleship.
This care of the soul can come when one finds personal acceptance of the past, as well as
commitment to a more meaningful future life in Christ.
For veterans who have experienced wounded souls, the personal trial that they
face is in deciding whether their actions in war were justified within their moral
standards. Beyond this, if the individual holds to a Christian system of belief, then the
person must ask: What am I as a Christian called upon to do in this war? To ask oneself
such a question makes the situation spiritual, as well as deserving of theological
reflection. Does saving one’s buddy’s life justify the shooting of a child who is wearing
an explosive? Is there military justification? Is there Christian justification? Is there
personal moral justification?
What can be said to the above questions involves the functions of pastoral
ministry and the care of the soul. The reconciling function can begin for those far away
who are brought near by the forgiveness and justification provided for sin through Jesus
(Acts 2:38). The healing function is supported by “new birth into the living hope” (1 Pet
1:3) that is found in the resurrection of Jesus Christ. The sustaining function comes in the
restoration and acceptance found in the Lord’s grace to the believer (1 Tim 1:15-17). The
guiding function is in the counsel and renewal received from the Holy Spirit (Titus 3:47).
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Use of the Bible in Care of the Soul
Second Timothy 3:16 is clear that scripture is “useful for teaching, rebuking,
correcting and training in righteousness.” The preceding paragraph offers possibilities
related to each of the pastoral functions. However, earlier in 2 Timothy 2:15, Paul
encourages Timothy to do his best to “correctly handle the word of truth.” Balancing the
value of scripture with the correct handling of scripture can be difficult. Donald Capps
focuses on “The Bible’s Role in Pastoral Care and Counseling.” Capps discusses the four
basic principles related to the use of scripture in the care of the soul. These principles
emerged individually over time since the 1930s. These include the “principle of
relevance,” the “principle of sensitivity,” the “principle of consistency,” and the
“principle of the Bible as a change agent.”125
In using scripture, the “principle of relevance” says that the scripture text selected
is to be guided by the particular needs and circumstances of the person desiring help.
While the principle focuses on the situation, this also focuses on the health of the
individual.126 The “principle of sensitivity” looks to the individual’s physical,
psychological, and spiritual limitations. Even if a pastor has selected an appropriate
scripture for the circumstance, this principle takes into account whether the individual is
emotionally ready to receive the selected scripture.127 Since the fourth principle causes a
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significant modification of the third principle, the fourth principle is discussed before the
third. The fourth and final principle is the “Bible as a change agent.” This principle seeks
to ensure that the pastoral care provider is aware that any scripture used has the power to
change attitudes, behaviors, and perceptions. The reality of “change” is that scripture
challenges one’s usual perspective. “The Bible is a change agent because it discloses a
world in which God is actively engaged.”128 The change principle challenges one not
only to see what is happening, but also to see what may happen through divine activity as
a result of God’s real presence in the world. The third principle, the “principle of
consistency,” addresses the priority between biblical principles and psychotherapeutic
principles. This idea has been fraught with controversy over whether biblical principles
or counseling principles should have precedence. The modified “principle of
consistency” clearly holds to the intention that any psychological theories must adhere to
biblical understanding in shaping the care provided. These four principles are essential
and applicable in guiding the pastoral care method, even if scripture is not read nor
quoted as a part of a pastoral conversation.129
The discussion of the Bible’s role in the care of the soul for veterans is significant
at this juncture. The care provider needs to be conscious of how the use of scripture can
impact a veteran, as well as be mindful of determining a counseling method that is true to
biblical principles. With that understanding established, a review of Acceptance and
Commitment Therapy (ACT) as a methodology that fits this premise will follow.
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Acceptance and Commitment Therapy
As a way of introducing ACT, Nieuwsma says that “the ACT model can be had in
three words: ‘hold and move.’”130 Acceptance, as the “hold,” entails a willingness to
acknowledge experiences. Commitment is the “move” or the decision to enter into
values-based activities.131 Nieuwsma points out that spiritually-guided counselors and
clergy need a psychotherapeutic model that links into the spiritual traditions of the clergy
and the counselee.132 As a values-based system, ACT is shown to be effective through
scientific empirical evidence, while its flexibility allows it to be subordinate and
congruent with sound Christian theology. This flexibility is significant concerning
suffering and soul care provided in the pastoral setting.133
The ideas of “hold” and “move” fit well within a theological frame of reference.
Theologically, the idea of “hold” is seen in the prayer of faith that is found in James 5:16,
where confession of sin and praying for one another will bring healing. “Move” is also
subject to theological understanding, as seen in Hebrews 6:1a, “Therefore, let us move
beyond the elementary teachings about Christ and be taken forward to maturity.” ACT
can be shown as useful for multiple psychological and physical problems. ACT, not
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theology, can be modified for integration into Christian beliefs for use in the spiritual
care of the soul.134
A large portion of the Christian community believes that sufficient faith and good
health, both mental and physical, come hand in hand. In 2006, Pew Research Center
reported that two-thirds of Pentecostal and Charismatic Christians, and half of the other
Christian denominations, believe that faith and steadfast devotion to God equate to
blessings, happiness, well-being, and wisdom.135 Being a charismatic believer, this
researcher does believe that God is present and active in the world today (miracles), and
that meaningful life comes in one’s devotion to God. However, the world is not the
Garden of Eden. God is not at the disposal of a Christian to perform interventions in the
natural world at the believer’s beck-in-call, or based on a believer’s level of faith. This
personal theological understanding comes from many years as a hospital chaplain. There
have been multiple events, over that time, where individuals with no religious faith have
received unexplained healing or no healing. There have also been times when individuals
of great faith have received healing, or they have not received the result that they
requested in prayer. The balance is that miracles can and do happen today, but they are
not dependent on a Christian’s faith and expectations, but on God’s plan and purpose.
Soul care, then, is finding meaning in life through faith in Christ, regardless of whether
all prayers are answered in the exact ways one desires or not. Although Christ won the
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spiritual war over evil through his sacrifice, a cease-fire has not been declared by the
enemy. Thus, praying for God’s intervention is scripturally valuable and appropriate, but
one must acknowledge that evil is still in the world. These beliefs seem apparent in some
ways, but emotions manipulate people’s thoughts in times of crisis. The idea of
acceptance in ACT deals with holding onto the awareness of negative experiences, rather
than ignoring or avoiding them.
Before moving to commitment, in which one works to live a more meaningful,
values-based life, there must be a pause. This pause or “hold” is to accept or
acknowledge that “life inevitably includes suffering, and difficult inner experiences.”136
In discussing acceptance, suffering, guilt, and shame are the first issues to be addressed.
Is pain the result of a lack of faith to receive the healing offered by God? Must one deny
suffering in order for prayer to work and to obtain the healing provided by God through
the act of Christ on the cross? Or is God’s healing contingent on the person having the
right level of faith for a particular healing process? ACT, similar to scripture,
acknowledges the reality of pain and suffering as part of life. The end goals of ACT are
to focus on values-based living. This focus involves recognizing a painful experience, but
choosing to build a meaningful life in service to Christ in spite of that experience.
In offering theological insight about ACT, Knabb and Keith G. Meador lean on
the writings of Bonhoeffer. These men believe that western society’s unrealistic pursuit
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of “prosperity” and “happiness,” as well as viewing religion and spirituality as means to
good health, have “undermined and confused efforts to discern and pursue spiritual
maturity amid suffering.”137 Knabb and Meador believe that Jesus modeled the ideas in
ACT by showing endurance in the face of suffering, while choosing values-based action
in life. According to Bonhoeffer, knowledge of good and evil, which began in the Garden
of Eden, leads to judgment, inaction, and disunion with God. The ACT model parallels
this idea through the FEAR acronym. The acronym refers to “Fusing,” or believing and
perpetuating one’s thoughts. “Evaluating” is the act of judging one’s actions as good or
bad, which can cause shame and separation from God. “Avoiding” ignores negative
experiences, which leads to “Reasoning,” which promotes and justifies inaction, rather
than pursuing values-based living. Similarly, Bonhoeffer’s idea of “costly grace” speaks
of accepting one’s shame, acknowledges God’s compassion and acceptance, and has him
at the center of an individual’s life, rather than self at the center.138

ACT Processes and Their Descriptions
ACT is made up of six processes. These processes are named below.
Additionally, a description is given for each of the processes.
1. “Cognitive Defusion” relates to being aware of one’s thoughts in a tentative,
distant, flexible manner rather than becoming entangled or fused with extreme
ideas that become factual. For the wounded soul, this entanglement causes
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negative experiences to define all of one's life as a result. Defusion seeks to have
the individual neither hold on to nor push away thoughts.139
2. “Acceptance” is to be open to “the full range of inner experiences”—one’s
“thoughts, feelings, sensations”—without avoiding the experience. For Christians,
this invokes the idea of long-suffering by following and trusting Christ through
challenging memories and experiences. In ACT, one seeks to remain present in
painful thoughts, rather than ignoring them.140
3. “Present-Moment Awareness”—Here, one focuses on “one thing at a time” with a
flexible, non-judgmental attitude. For Christians, this is similar to the silent
stillness of one’s prayer closet “to cultivate a deeper relationship with God”
through this inner quiet.141
4. “The Observing Self”—In this process (with self as context), one seeks to
maintain a sense of perspective on one’s thoughts and actions, while not
becoming overwhelmed by these thoughts and actions. In Christianity, the idea of
“spiritual intuition” involves the contemplative mind, where one experiences
“God directly, beyond words.” For the Pentecostal/charismatic, this would be
similar to the fresh anointing of the Holy Spirit serving as one’s revealer who
guides and directs thoughts and actions.142
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5. “Values”—This process involves a values-based guide to living. “Therefore,
everyone who hears these words of mine and puts them into practice is like a wise
man who built his house on the rock” (Matt 7:24). For the Christian, this involves
living by the virtues offered by Christ and the voice of the Holy Spirit. David “sat
before the Lord” (2 Sam 7:18), enjoying His presence and quieting his spirit.
Christians hear God when they calm their minds enough to meditate on his word.
As one seeks God’s guidance in prayer for his direction, he says to trust that he
will generously give wisdom without finding fault (Jas 1:5).143
6. “Committed Action” is the “courageous, unwavering dedication to taking action,
connected to well-defined values.”144 These virtues are beyond self-determined
values, and they are referenced in 1 Thessalonians 3:13, “So that he may establish
your hearts blameless in holiness before our God and Father, at the coming of our
Lord Jesus with all his saints.”

Acceptance as a Willingness to be Aware
The ACT methodology maintains that a majority of suffering is based on avoiding
negatively-evaluated experiences, such as stressful thoughts, painful feelings, or painful
memories. This avoidance is known as “experiential avoidance.”145 This avoidance
causes an individual to get caught in negative feelings, called “fusion.” Fusion leads to
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the judgment of self, ending with negative thoughts, such as “God could never forgive
me,” “I am worthless,” or “I am not worthy of living in normal society.” These types of
thoughts are regularly expressed by veterans suffering from moral injury. The trap for an
individual comes when the person must find themselves acceptable in order to remove
the ideas of being unacceptable. However, since these people have already determined
that they are unacceptable, then they are caught in a downward spiral. ACT seeks to
reduce harmful experiential avoidance by helping a person to clarify their values, and to
change behaviors to life-enhancing choices.146 The above language can sound very
scientific, but it also seems very similar to admitting sin. Values-based living seeks
repentance for the sin, receiving God’s grace through Christ, and turning to live a life for
Christ. By putting Christ in the center, the individual removes self and the negative
judgment of oneself from the center of life to a more values-based life in Christ.

Guilt and Shame
Guilt and shame are concepts that culture struggles to acknowledge. This struggle
is because the deeper root beneath these words is the word “sin.” Jamieson states, “Many
clergy had reached the conclusion that their congregations were no longer populated by
‘religious’ people but by ‘psychological’ people. And thus, a different approach was
necessary and essential. ‘Religious man was born to be saved; psychological man is born
to be pleased.’”147 Jamieson says this while discussing how, in the twentieth century, the
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well-known psychiatrist Karl Menninger was writing the book Whatever became of Sin?
and the well-known theologian Paul Tillich was shifting the focus away from sin to the
idea of acceptance alone as necessary.148
“Guilt,” objectively, refers to the act of violating a law, a code, or a moral value.
Subjectively, guilt relates to the emotions or feelings that accompany self-judgment or
the belief that one has transgressed one’s values. “Guilt is taken seriously from beginning
to end in the Scriptures as the clear sign of alienation from God, others, and self.”149 Guilt
describes the feeling that one has for a debt owed that cannot be repaid. It can also be a
transgression, such as causing injury without taking responsibility, or feeling a sense of
failure for not upholding a duty or obligation.150 These ideas can easily be seen as
applying to a veteran who has experienced the devastating effects of soul-wounding
events, which lead to moral injury.
“Shame” is “A painful feeling of being exposed or vulnerable.”151 Carl D.
Schneider offers three forms of shame. “Shame anxiety” is the painful anticipation of
“sudden exposure” which indicates “threat of contemptuous rejection.” “Being ashamed”
is a “reaction to something that has already happened,” also called “disgrace-shame” or
“shame about” an act. Finally, “sense of shame” relates to a person’s behavior or attitude.
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This form refers to attitudes that one uses to restrain actions, such as modesty, or tact.152
Soul-wounded veterans use ideas such as “It don’t mean nothin’” to avoid both being
ashamed and the sense of shame over an act committed or a buddy lost.
Jamieson posits that “from Genesis 3,” one sees where “God mercifully clothes
Adam and Eve” to cover their shame.153 Jamieson goes on from this statement to say that
psychology has no way of understanding the full reality of humanity as “bearers of God’s
image.”154 He points to Karl Barth’s idea that the best that humanity can do is to observe
the symptoms of the human. Only in the knowledge of Jesus can the truly human be
understood.155 In discussing shame, Jamieson offers the analogy of God covering Adam’s
and Eve’s shame, which is similar to how therapy addresses symptoms without dealing
with the root. Theologically, the grace that one can receive by being clothed in Jesus
Christ goes beyond the covering of shame seen in therapy, to being healed of shame by
Christ’s redemption.156 Jamieson’s attempt is not to discount therapy, but only to say that
treatment is an act of mercy on the road to healing through Christ.
Many theologians have expressed that Jesus was without sin and did not
experience guilt or shame. However, it can be argued that Father, Son, and Holy Spirit all
experienced shame as Christ took on the sins of the world. In dealing with guilt and
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shame, dealing with shame is a much more difficult task. The pain of “guilt can actually
lead to specific actions that are attempts to salve the guilt. In contrast, shame does not
move people toward constructive action.”157 It is even more important that Christ took on
shame as he took on the sins of the world to show humanity that unmasking shame is
critical. Christ’s shame is seen in the temporarily broken relationship with the Father, as
Christ cried, “My God, my God, why have you forsaken me?” (Mark 15:34; cf. Ps 22:1).
Shame is seen both by Christ and in his disciples as they abandoned Christ. Christ
became sin, and he suffered the humiliation of dying on the cross. The Father
experienced the shame of the lost relationship with the Son, who was with God in the
beginning and in whom all things were made (John 1:2-3). The Spirit was wounded as a
result of the vast distance between the Father and Son. “The shame that separates
humanity from God, from neighbor and from self-integration is taken up and defeated in
the cross.”158 However, through Christ’s atoning act on the cross, relationships are
restored. Through God’s act of love toward humanity, the shame of sin has been removed
through the power of God’s love. “Perfect love has experienced the distancing of
relationships and yet has overcome them. And so, all those who find their lives united to
Christ through the Holy Spirit are given a new place to stand, a place that no longer fears
but is given the ability to trust love and therefore love in response.”159
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Forgiveness and Reconciliation in ACT
Forgiveness, and more importantly reconciliation, are not trivial tasks whereby
one person says, “I’m sorry,” and the other person says, “I forgive you.” Forgiveness and
reconciliation require courage, commitment, and conscious effort. Everett L.
Worthington Jr. believes that “the act of forgiving—of reaching out toward the
perpetrator—is sharper. It pricks the heart. A forgiver replaces unforgiveness with a sense
of agape love.”160 Through forgiveness, a person offers a perpetrator a needed gift.
However, gifts are difficult to provide to someone with whom the victim feels angry,
bitter, and resentful. This is even more difficult when the perpetrator is oneself.
Unforgiveness is beyond the anger and fear of the initial transgression. The
unforgiveness develops over time, resulting from the hurt, the motives, and the
consequences that are replayed over and over in the victim’s mind. Unforgiveness is
unpleasant, and individuals attempt to unload these intense emotions as soon as possible.
Unloading unforgiveness is not equal to offering forgiveness. Many individuals remove
unforgiveness through forbearance. In forbearance, an individual suppresses negative
emotions by invoking will, or denial, or distraction.161 This suppression can be useful for
individuals in dealing with day-to-day frustrations, or for a veteran still in the battle
setting. However, for soul-wounding events, forbearance does not result in wholeness or
hope for the future. Forbearance, in this case, ends in isolation, substance abuse, anger,
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guilt, and other relationship-destructive behaviors. As difficult as forgiveness can be for
the forgiver, its value is most significant to the perpetrator. Reconciliation is a joint
effort, and is healing for the perpetrator and the victim.
Self-forgiveness, forgiveness of others, and connecting with communities of
people who share similar experiences all play essential roles in the care of a soul.162
Forgiveness and reconciliation are both desirable in ACT. Forgiveness is provided by the
person doing the forgiving. Forgiveness is requested by the perpetrator and benefits the
perpetrator. The perpetrator is being freed from (forgiven from) events of the past, but
this involves the restoration of the one receiving forgiveness, not the victim.
Reconciliation, however, requires more than one person. Reconciliation consists of a
person taking the chance to offer forgiveness, even though the other person could again
hurt the one making the offer. Reconciliation also includes the person seeking
forgiveness to take the chance to be forgiven. Both individuals desire to avoid further
pain. The reconciliation process becomes even more complicated when the one seeking
forgiveness, and the one offering forgiveness are the same person. This is one forgiving
self for their past actions.163
Again, this points to the similarity that ACT has with a theological foundation.
Acts 3:19 says, “Repent, then, and turn to God, so that your sins may be wiped out, that
times of refreshing may come from the Lord.” Here, Peter speaks of forgiveness and
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redemption from the torment of the soul-wounding experience that is causing the veteran
to be trapped in the memory of the sin committed. Peter understands the need and the
desire for this kind of forgiveness and reconciliation. He remembers the shame of
denying Christ at the hour of Christ’s greatest need. Peter also remembers the
reconciliation offered by Christ after the resurrection. Peter is passionate in his call for
others to believe—not because he wants to make up for his past failing through doing
more, but because he knows, beyond any doubt, that forgiveness from God is genuinely
available to all. In Acts 2:38, Peter says to the crowd, “Repent and be baptized, every one
of you, in the name of Jesus Christ for the forgiveness of your sins. And you will receive
the gift of the Holy Spirit.” Christ provided for humanity’s redemption, which allows for
reconciliation between God and humanity, as well as a restoration of relationship with
God.

Cognitive Defusion
“Do not conform to the pattern of this world, but be transformed by the renewing
of your mind. Then you will be able to test and approve what God’s will is—his good,
pleasing, and perfect will” (Rom 12:2). Fusion causes a negative, unhealthy focus (Prov
14:12). This focus causes a person to avoid, compulsively manage, or disavow a
psychological pain. Defusion helps one step back, silence one’s mind, and renew rightthinking (Phil 4:8). In this way, individuals are “taking on the role of a ‘silent witness’ by
neither holding on to nor pushing away their thinking.”164 In other words, old self-
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destructive thoughts should be allowed to pass right on through the mind, as they enter.
Defusion prevents being trapped once again in old thoughts, and it allows new thoughts,
which will enable a person “to be made new in the attitude of your minds; and to put on
the new self, created to be like God in true righteousness and holiness” (Eph 4:22-23).

Present-Moment Awareness
In speaking of a season for all things, Ecclesiastes 3:7 says that there is “a time to
tear and a time to mend, a time to be silent and a time to speak.” The idea of the “present
moment” is similar in that it focuses on the here and now, not on past distractive events
or future worry over coming disaster. One thing at a time focused on the present moment
with a non-judgmental reflection on life today. This effort allows for a deeper
relationship with God in the moment, as well as the development of a sense of peace.

The Observing Self (Self as Context)
“Be still and know I am God” (Ps 46:10). Anyone who has attempted to sit in
silence before God knows that this is no easy task, unless one has dedicated time to this
desire. The mind fills with random thoughts and distractions from the intended purpose.
Alternatively, when time is spent focused on painful, unsettling thoughts, time seems to
fly by as these thoughts turn over and over in one’s mind. In speaking to his soul, King
David says, “Yes, my soul, find rest in God; my hope comes from him. Truly he is my
rock and my salvation; he is my fortress; I will not be shaken” (Ps 62:5-6). This idea
relates to the process of the self as context (the observing self) in ACT. Knabb describes
the observing self (self as context) as a means “to relate differently to psychological
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pain.” This process involves learning to be watchful with thoughts, enduring with painful
inner experiences, and stillness to experience God. Through this process, Knabb says a
person cultivates the “eye of the soul” to follow Jesus.165 Similarly, Archbishop William
Bernard Ullathorne says, “By the gift of understanding, the Holy Spirit purifies the eye of
the soul, and leads us into ourselves, where we begin to understand what we are and what
God is.”166

Values-Based Living
“In addition to all this, take up the shield of faith, with which you can extinguish
all the flaming arrows of the evil one” (Eph 6:16). Values-based living offers a consistent
guide to life, rather than living reactively to one’s wavering inner emotional states. The
“flaming arrows” in the above verse can be the distractive emotions that draw one from
living with a focus on Christ. This same values-based living is encouraged by Christ
when he speaks of building a house on the rock (Matt 7:24). Knabb and Meador again
offer the caution from Bonhoeffer. “Costly grace” that is found in values-based living is
seldom synonymous with “happiness.” A values-based life includes fully embracing
doubts, sadness, anxieties, and fears. However, these men also suggest that living life by
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“playing it safe” can end with even greater suffering due to the loss of meaning and
purpose in life.167

Commitment as Moving Forward
The same verse used earlier, Acts 2:38, offers the means that God provides to find
hope for the future, when the verse ends with, “and you will receive the gift of the Holy
Spirit.” Here, theologically and psychologically, this shows God’s commitment to
restoring relationships by providing the Holy Spirit as a guide. God does this while
knowing that people will continue to fail in their relationship with him. By offering the
Spirit, God shows his proactive desire for true reconciliation. The Holy Spirit is the one
who is most prominently present in the life of the believer. As a guide, the Holy Spirit
will help maintain a sense of perspective on one’s thoughts and actions, as seen in the
ACT process of “the observing self” (self as context). As a teacher, the Holy Spirit walks
with the believer as they commit to a new values-based guide for living, as seen in the
ACT process of “value-based living.” As empowerer, the Holy Spirit offers the
courageous, unwavering dedication to take action that is connected with living a valuesbased life. These ideas are in the ACT process of “committed action.” Christ lived a life
of continual connectedness to the Father. He wants that life for believers, and this life is
possible. Values-based living is found by imitating Christ’s humility. Paul says this
clearly in Philippians 2:1-4:
Therefore, if you have any encouragement from being united with Christ, if any
comfort from his love, if any common sharing in the Spirit, if any tenderness and
compassion, then make my joy complete by being like-minded, having the same
167
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love, being one in spirit and of one mind. Do nothing out of selfish ambition or
vain conceit. Rather, in humility value others above yourselves, not looking to
your own interests but each of you to the interests of the others.
As soul-wounded veterans turn from fused extreme thoughts about their
experiences, they can focus on values and actions that will determine what their future
lives will stand for. The ACT processes of values and actions complement each other.
Often individuals locate their “most meaningful values” within a religious or spiritual
framework.168
In Chapter 2 of this research project, multiple examples were given of Church
Fathers who suffered soul-wounding moral injuries. In these cases, each found solace by
committing to a new values-based life in service to God and humanity. This values-based
life did not remove their past, but it offered a measure of reconciliation with God and
their souls. Their work provided meaning-making for them and service to others, which
was worthy of saintly recognition by the world.

ACT as a Means of Addressing Spiritual Self-Care
The twenty-first-century studies have found the pastoral profession has moved
from a physically health profession to one which exacts a significant toll on the clergy.
ACT may offer valuable insights to support the well-being of clergy members.169
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Reflecting on brief insight into each of the six core ACT processes will provide clarity to
this assumption.
This review will start with acceptance and present-moment awareness.
Acceptance refers to the acknowledgment of one’s experiences without minimizing or
defending those experiences. Present-moment awareness allows the minister to be
focused on what they are experiencing as a result of caring for others, or how the
minister, themselves, has acted in a way that is outside the minister’s own values-based
life. The opposite of this would be to allow past event or future concerns to distract the
pastor away from the current experience. ACT encourages the clergy to offer to
themselves the same mercy and compassion that are offered to any other person as part of
being human.170
To balance acceptance and present-moment awareness, ACT encourages
cognitive defusion and the observing self (self as context). Between the processes of
acceptance and present-moment awareness, a healthy distance is created between one’s
internal negative emotional expectations and a healthy awareness of the reality of the
current experience. As an example, telling oneself to “get over it” does not reduce the
emotional pain. At the same time, sensing self as context helps the minister separate from
any unrealistic expectations that stem from the roles, identities, and attitudes as “pastor.”
This separation is often a challenging issue for clergy, because their work-life balance is
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off-center, and the personal obligation to carry the emotional and spiritual burdens of
others is overwhelming.171
The final two ACT processes focus on the “how-to” of meaningful change in
ministerial self-care. Values represent “the principles we choose to act on because they
intrinsically bring us vitality and purpose.”172 For clergy, this is, or should be, to love
God and to love one’s neighbor (Mark 12:30-31). “Values and committed action are not
about success, failure, or social approval. Rather, they are two sides of the same coin that
reflect what one will stand for in life.”173 These values are in serving God and serving His
people (Rom 12:9-13).174 In today’s fast-paced society, one of the ways to serve others is
to set an example. One of these examples is self-care. Of primary importance in self-care
is a sabbath. Private prayer, a nap, and a day off go a long way.
This researcher has found ACT to be psychologically flexible and adaptable to
different theological beliefs. Additionally, the work of Knabb is beneficial for the
Christian client. However, in a discussion of avoidance, Knabb speaks to the limited
effectiveness of the biomedical model, the psychotherapeutic coping skills, and the
“prosperity theology” movement in eradicating symptoms. Although he seems to makes
clear his cessationist beliefs in this section of the introduction, this researcher finds it
disturbing that Knabb encapsulates all Pentecostal and Charismatic beliefs under the title

171

Kershner and Farnsworth, 272.

172

Kershner and Farnsworth, 274.

173

Kershner and Farnsworth, 274.

174

Kershner and Farnsworth, 273-274.

131
“prosperity theology.”175 It would seem to this researcher that Pentecostal and
Charismatic theology cannot be summed up with the term “prosperity theology.” The six
core processes of ACT can easily be shown to align well with the following six gifts of
the Holy Spirit: prophecy, healing, miracles, tongues, interpretation, and distinguishing
between spirits. These gifts will certainly lead to living a values-based life. Spiritual gifts
are discussed in Romans 12, 1 Corinthians 12, and Ephesians 4. In 1 Peter 4:10, Peter
addresses the importance of teaching about spiritual gifts. “‘To serve others’ captures the
ministerial dimension essential to” the exercise of the gifts.176 The purpose of spiritual
gifts is to enable believers to care for others and for the edification of the church.177 This
comment, in respect of the work of the Holy Spirit, is made by cessationist scholar
Richard B. Gaffin Jr.
The value of discussing this small point of concern is essential in defining a
values-based Christian life. The difference between a Christian values-based life and a
secular values-based life is the belief that God is currently present and active in the
Christian’s life. Whether God’s presence is found only in scripture-quality words
(cessationist view) or in both scripture and personal guidance directly from the Holy
Spirit (Pentecostal/Charismatic view), God is present and active in the Christian’s life.
The idea of “hold and move” that is found in ACT, is similar to the “repentance and
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turning to live for Christ” that is in Christian salvation and discipleship. Both depend on
something outside the veteran or the pastoral care provider, which is God actively
working (Heb 13: 20-21; Rom 12:2).

Chapter Summary
This chapter reviewed research that others have done relating to the soul wounds
that result from moral injury, as well as how that research focuses on the care of veterans.
There is also a short overview of some of the ministry being done directly with veterans.
The emphasis then shifted from direct work with veterans to pastoral care in the church.
The focus here was on how local clergy can participate in helping the veterans in their
congregations. How can clergy help those who are both suffering and searching for a way
out of the downward spiral that they are trapped in which resulted from the devastating
life experiences of military service?
Part of the answer for clergy is to remember and to regain the authority that they
once had as the providers of “soul care.” A review of soul care, historically, offered
reassurance that soul care is a spiritual venue. An additional difficulty for many clergy is
believing that they must go outside the biblically-based context and enter the world of
psychology, where most clergy are, at best, laypersons. To have the care provided be
biblical, the counseling model must be subject to scripture. ACT is a proven, flexible
counseling method that can easily come into line with scriptural principles.

133
“The fact is that evil exists alongside good in this world. Christians are not
exempt from all the laws of nature or the forces of evil in this present world.”178
Believers do, however, have the privilege of God always being present with them in the
face of trials. All humanity lives between the cross and the resurrection. The cross
provides an opportunity to acknowledge sin, pray for forgiveness, and repent to receive
forgiveness. The resurrection provides an opportunity to commit to living a values-based
life with Christ as the example.
ACT is easily fashioned to Christian life. Through “acceptance,” people can
acknowledge wrong, and then “defuse” the thoughts that bind them. The peaceful, nonjudgmental time of “present-moment awareness” is found in prayer. Maintaining the
sense of perspective in “the observing self” (self as context) is seen by waiting for and
listening to the still small voice of the Holy Spirit. Finally, by “committed action” to a
“values-based” life that is found by striving to grow in Christian discipleship, people find
strength, hope, and peace.
In pastoral care, the “why” question is often heard. There is no acceptable answer
to why God allowed some terrible event, or why God did not answer a prayer in the
desired manner—particularly when an individual themselves is the “why” of the person’s
question. “Why did I commit that sin?” “Why did I act the way I did?” ACT can offer to
clergy a biblically-based, clinically-proven method of walking alongside a person to help
the person accept their past, then refocus on the “what next” of a life lived for Christ.
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CHAPTER 4
METHODOLOGY

Rationale
For the Topic
This project was intended to help pastors and leaders of religious communities see
the need to assist veterans by making a place of grace and healing as soldiers return to
society. Local congregations are in the business of nurturing and caring for the souls of
their members. The mission of congregations is to care for the lost and hurting, and to
offer the forgiveness that is gained through Christ’s death and resurrection (Luke 24:4647). Veterans return from battle carrying soul-wounding experiences. They reach out to
their church communities more than any other resources for healing and restoration. It is
critical for the church and its pastor to help these returning warriors. A pastor must know
the people of their congregation in order to have any hope of meeting the needs of the
congregation. Veterans are a unique group who require a restoration of the spiritual
meaning and focus in life.
Pastors often narrow their spiritual care to pastoral counseling or referral. Soul
care by pastors is more than counseling. Pastors often need additional understanding of
the more wholistic nature of their role of soul care provider. In addition, pastors need to
be made aware of the unique soul care needs of veterans who are suffering with moral
injury. This research project sought to discover whether offering education in these areas
134
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would assist pastors in understanding their role of soul care provider to the veterans in
their congregations.

For the Methodology
The hypothesis of this project was to enhance knowledge, reduce anxiety, and
promote willingness of pastors to support military veterans in their congregations. Pastors
in the church setting received education related to subjects on military culture, wounds of
war, and soul recovery. Ideally, they would be better prepared to meet the emotional and
spiritual needs of returning warriors.
Pastors, particularly pastors directly involved in offering care to their
parishioners, undoubtedly would have many past ministry experiences. This research
allowed pastors to add the education that was offered in this research project to their
future ministry experiences. Thus, this education was intended to expand, as well as
enhance, the pastors’ ministry awareness of the unique needs and trials of a returning
warrior. Through pastoral availability and spiritual support groups that are specifically for
veterans in the local congregations, pastors could allow veterans to acknowledge the past,
without getting stuck, and then help them move forward in a meaningful, values-based
life in Christ.
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Research Instruments
Design
The research method was Quasi-Experimental Research.1 The research study
group was non-randomly selected participants, while it still sought to maintain research
sample control. The intent of the non-random selection was to seek a study group who
did not have past military combat experience. This did two things: (1) It provided an
opportunity to evaluate the education provided to non-military clergy. (2) It ensured that
the training did not involve combat veteran clergy who may have been suffering with
moral injury.
The group design was One-Group Pretest/Posttest. The study was one group, with
a pretest, treatment (consisting of an educational conference), posttest, and results
analyzed. As mentioned, due to the pretest, this study controlled for selection and
selection interaction, which helped internal validity. The method of establishing this
control was to select participants who served as pastors and care pastors from churches
within the denomination of Open Bible Churches, but not pastors who had military
combat experience. External validity remained a threat. This threat came from ministry
experience, individual reading on the subject, and/or exposure to military members found
in the ministry experience of a pastor. The treatment of the study group consisted of
education sessions that: validated care ministry, provided understanding of moral injury
as a soul wounding experience, discussed current experiences of moral injury in veterans,

1
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looked at biblical examples of moral injury, and reviewed a method of promoting veteran
recovery while supporting spirituality.

Objectives for the Project
By providing pastors and care pastors with an orientation to military lifestyle and
mindset, the project showed that the clergy gained understanding and, thus, confidence in
their ability to provide care to those entering military service, suffering from moral injury
while in service, and the veterans who struggle to return to a civilian life after military
service. Accordingly, the following were specific educational objectives for the
participants:
(1) Participants will be encouraged in the value of pastoral care of the soul.
(2) Participants will learn about the life transition from citizen to soldier.
(3) Participants will learn about the effects of war on the soul in present-day and
in history.
(4) Participants will learn ways that their spiritual awareness can help those who
are returning from military service to renew a meaningful life through a
renewed faith in Christ.

Curriculum Development
Before pastors can begin to help veterans, they first need to understand the
veterans whom they seek to help. Next, the development of a military support group in
the church gives pastors a clear focus on a specific way to help those veterans in their
congregations. Along with offering the group, the right leader for such a group is critical.
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Vital here is the pastor knowing that a leader with military experience offers the best
possibility for success of veterans joining the group. To find that person, the pastor must
know “those who have gone before” as warriors. The pastor also must be able to aid the
leader in directing the group toward a values-based mindset within the veterans’ group
activities. Finally, the pastor must advertise proactively within the church to become a
“Veteran-Friendly Church.” To change lives effectively, and to help veterans reenter
society with a values-based walk in Christ, is much more than adding an additional group
to the list of groups offered by the church. There must be a commitment to restoring these
warriors who have sacrificed their freedom to carry the burden of offering freedom to this
country. These were major factors that drove the development of the seminar’s
curriculum.

Session 1: Pastor as Soul Care Provider
The focus of session 1 was on the pastor. A theme throughout, of course, was the
warrior, but the view of the warrior was through the eyes of the pastor. Servant leadership
and relationship development in life and in ministry are significant topics in the church
and in pastoral groups for any pastor who offers care to their members. Within this first
session (Appendix E), the discussions focused on such topics as: “Pastor as Person,”
“Care Pastor,” “History of Soul Care,” and “Biblical Foundation.” One of the more
important topics in this lecture covered “Authority and Restoration of Soul Care in
Ministry Today.” Soul care is more than visiting or counseling. It is more than a prayer
and encouragement to read one’s Bible. It is more than what is offered through secular
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psychology. Pastoral soul care includes the broader range of functions found in healing,
sustaining, guiding, and reconciling one’s life in and to God.
Therefore, the topics explored included: How do pastors start relationships? How
do pastors build trust? What is a sensitive listener? What does “hearing the story behind
the story” mean? Discussing how walking alongside a person over time will allow the
real reason for the visit to the care pastor to be revealed. Forgotten issues, such as sin and
forgiveness, reconciliation and restoration, were the focus. Help comes not by offering
quick fixes or immediate condemnation, but by supporting the person to find answers
within a biblical context. Finally, a reminder was given of the need to trust the Holy
Spirit to be the pastoral guide, versus thinking that one should have the perfect answers to
all questions.

Session 2: Military Culture as a Life Transition
After soul care was established as being under the authority of the pastor, the
focus of session 2 turned to a better understanding of the military. Military training
involves a significant mental and emotional shift for most individuals who join the
military. This topic (Appendix F) covered such ideas as: “Where does it start;” “How do
you go from individuality to unit cohesion;” “Reflections on sheep, wolves, and
sheepdogs;” and “The value of codes for a warrior.” These shifts are in antithesis to
personal freedom and to personal rights of society. As a result, topics were explored that
included: “So how difficult is the move from Joe citizen to Joe soldier.” “How does one
prepare for entering combat and deciding to kill?” And more difficult issues such as
“What do we mean by ‘taking the gloves off?’”
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Session 3: Moral Injury and Soul Wounding Today
Session 3 moved to stories of the present (Appendix G). This included the events
of war, and the soul-wounding of those who had their lives reduced to a valueless
existence after experiencing and/or committing acts that go against their personal moral
code. Some judge themselves unfit to be called human because of acts that they
committed or that they were ordered to commit. Others judge themselves because of acts
of omission from having watched comrades do evil. Still other individual stories are lost
due to their committing suicide. No one enters the military without being changed. All
return from war with deep spiritual trials. Many who have suffered soul wounding
injuries return with mental images that can never be erased.
The discussion in this session included: “What happens when one violates one’s
personal moral standards;” “The untold war;” “afterwar;” “Achilles in Vietnam;” and
“Odysseus in America.” Additionally, a close look was taken at research findings on
moral injury in “A Meta-Analytic Case Study of Clinical Chaplain Care for Moral Injury
in Veterans,” “PTSD vs Moral Injury,” and “The Unique Struggle of the Reservist.”
These were followed with a look at the national concern over suicide, and the devastation
of traumatic injuries. The first day concluded with, “Where does all this leave us today?”
as a review of what was covered.

Session 4: Moral Injury and Soul Wounding Found
in Scripture and Church Fathers
The topic in session 4 had two aspects (Appendix H). Although moral injury is
not specifically mentioned in scripture, the traumatic events and the emotional torture
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from shame, guilt, anger, and outrage are present. Scripture records the actions of
individuals such as Cain, David, Peter, Paul, and, most of all, Christ who faced this
trauma. Similar soul-wounding events can be found in the lives of Church Fathers, such
as Saint Francis, Ignatius of Loyola, John of God, and Ulrich Zwingli. Finally, a review
was given of Augustine’s ideas of what constitutes a “Just War.” Moral injury played a
significant role in the future ministries of these individuals, and these examples offered a
precursor to how clergy can help returning warriors in their personal restoration and
reentry into society.

Session 5: Acceptance and Commitment Therapy
In this session, Acceptance and Commitment Therapy (ACT) for Christians was
introduced (Appendix I). This care is based on acknowledging the negative without
becoming perpetually stuck in the past. This “stuckness” is replaced with turning to a
new future—a future with a focus on living a renewed, values-based life in Christ. This
discussion pointed out how biblical values hold commonality with, yet precedence over, a
proven mental health theory. An understanding of key terms is valuable to any
educational setting. This session offered definitions of terminology that are important in
the ACT process. The intent was to relate the ACT processes to a biblical foundation.

Session 6: Values-Based Living
Up to this point in the presentations, the focus was to encourage pastors in their
role and authority as spiritual care providers, and to develop their understanding of moral
injury as a soul-wounding event. By session 6, the pastors should have begun to think,
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“Okay, how am I supposed to help these warriors as they return home?” The focus now
was on moving from military core values to living a spiritual values-based life in service
to Christ (Appendix J). Living life for Christ is intentionally a very broad statement. Each
individual must seek the meaning of a values-based life in Christ for themselves. Thus,
the pastor’s job is to provide the context for wounded souls to determine what “ValuesBased Living as a Commitment to Christian Walk in Life” means for each veteran.
Establishing a small group for veterans is important in this process. It is well-known that
veterans respond well to other veterans. They will risk sharing stories with those who will
understand and may have similar experiences.

Procedures
Sample Selection
Potential seminar participants came from Open Bible pastors who responded to a
promotional flyer (Appendix A) sent out by the Southeast Region Superintendent of
Open Bible Churches. The actual seminar participants were selected through a verbal
interview process. This interview was conducted by phone. During this call, the pastor
was thanked for responding to the request, asked if the scheduled time for the seminar
was a time when they would be free from distractions for two full days, and asked if they
ever had personal military experience. Finally, the researcher asked if the person was
serving in a pastoral role in their church. Those with past military experience were
thanked for responding, but were informed of how their prior military-combat experience
could skew the research outcomes. The resulting final participants were emailed a
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participant consent form (Appendix B) and were asked to return the signed form prior to
the seminar’s start date either by email or regular mail.
The two days of the seminar began with typical opening items: introduction of
class members, goals of the seminar, and appreciation for their time and attention. The
availability of coffee, locations of bathrooms, class rules, and expectations (such as
lunch, timeliness, and restricting cell phone usage) were mentioned. A form to collect
demographic data about the class members—gender, age, years of ministry experience,
and higher education level—was completed (Appendix C). Finally, a set of PowerPoint
slides was handed out at the beginning of the first session. These slides correlate to the
six session presentations found in Appendices E-J. As a homework assignment, the
students were asked to review these slides and be ready to ask question on day two.

Pretest Construction and Administration
The pretest and posttest (Appendix D) were the same. The test was constructed by
drawing on significant points presented during the seminar. The questions represented a
collection of items from all six lectures. The test consisted of Likert Scale responses to
the questions asked. An explanation concerning the pretest/posttest aspect of the research
was given, and then the pretest was administered.

Posttest Administration
At the end of the second day, the posttest was administered (Appendix D). The
posttest was a duplicate of the pretest. When the posttest was completed, then a seminar
program evaluation was provided to each participant (Appendix K). The completed
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posttest and program evaluation resulted in each participant receiving a certificate of
achievement. As certificates were handed out, concluding remarks and many thanks were
given for the time invested in this project.

Data Analysis
As discussed above, the pretest/posttest questions came from the six different
lectures. Thus, the result of the pretest/posttest data analysis was divided into these six
groups. Positive or negative movement was noted within the question responses for the
individual lectures. Being interested in the overall value of the education provided, the
researcher recorded group test results rather than individual participant test results.

Seminar Schedule
The seminar was held on two days. There were morning and afternoon sessions
for both days. The schedule (Appendix L) was as follows:
First Morning
Introduction:
Welcome and Thanks
Class Introductions and Collection of any missing participant consent forms
Schedule (handout)
Demographic Data Form
Seminar Pretest
Pastor as Soul Care Provider
Discussion
First Afternoon
Military Culture as a Life Transition
Discussion
Moral Injury and Soul Wounding Today
Discussion
Second Morning
Moral Injury and Soul Wounding Found in Scripture and Church Fathers
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Discussion
Acceptance and Commitment Therapy
Discussion
Second Afternoon
Values-Based Living
Discussion
Closing
Posttest
Seminar Evaluation
Certificates of Achievement
Concluding remarks with thanks

Evaluation of Teaching and Curriculum
The seminar evaluation was divided into four categories: objectives, facilitator,
content, and methods. The objectives section evaluated the ministry value of the seminar.
The facilitator section evaluated the effectiveness of the presenter. The content section
determined whether the content was consistent, appropriate, and reflected the course
objectives of the seminar. The methods section determined the appropriateness of the
teaching method that was used.

Chapter Summary
There are multiple side roads of discussion which could be traveled in
understanding moral injury, Acceptance and Commitment Therapy, or how ACT can be
seen to support scripture. This study focused on the importance of pastors in their role as
soul care providers, and the tremendous need of soul care for returning warriors upon
their reentry into society. Their childhood understanding of Jesus has failed them. The
core values taught to them in the service did not cover all the horror that was present in
war. Thus, the civilians who left home were changed by military training, changed by
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going to war, and changed by soul-wounding moral injury. When these warriors return
home, they do not fit into the society they left, nor do they feel as though they deserve to
exist in “normal” society.
This research project offered a way forward for these injured warriors. The way
forward is a spiritual restoration, not a return back to something in the past. Owning the
horror of the past, but moving toward a new set of core values found in Jesus Christ, is
restorative. To do this, these warriors will need a spiritual director. The restoration is
found in making things new. “Therefore, if anyone is in Christ, the new creation has
come. The old has gone, the new is here. All this is from God, who reconciled us to
himself through Christ and gave us the ministry of reconciliation” (2 Cor 5:17-18).

CHAPTER 5
PRESENTATION OF RESULTS

Introduction
As discussed in Chapter 1, this research was designed to show that clergy are the
first line of restoration and reintegration when it comes to ministering to veterans.1
Whether a congregation is supportive of a conflict/war or opposed to it, the response by
all congregations should be to prepare proactively for nurturing veterans back into church
congregations and into society after their military service ends. The nurturing addressed
in this project specifically dealt with those veterans suffering from a soul-wounding
event, referred to as a moral injury. Moral injury or soul-wounding occurs when a soldier
violates, is ordered to violate, or observes someone else violating their deep-seated
personal moral values. With moral injury being a spiritual injury, then writing with a
clearly Christian focus would be valuable for pastors who provide care to their veterans.

Review of Hypothesis
With education and support, clergy can gain the level of awareness and
confidence to offer spiritual renewal to returning veterans in their congregations. The
hypothesis established in Chapter 1 was as follows: Enhancing the knowledge and
awareness of pastors and congregational leaders would reduce their anxiety and would

1

Lynch, vii-viii.
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promote a stronger willingness to be involved in offering support to military veterans in
their congregation. This project would be focused on enhancing the knowledge of
pastors. The project would test the understanding of pastors in a local congregation, offer
education to enhance their awareness of veterans’ issues (specifically moral injuries),
provide insight into Scriptures which offer examples of moral injury, and recommend
what can be done to help these veterans.
It was determined that the research model would be the One-Group Pretest–
Posttest Design. The study would be one group, with a pretest, treatment (seminar),
posttest, and results analyzed to determine the effectiveness of the educational seminar to
the pastors. The seminar included six different lectures over the course of two days. The
pretest/posttest questions were derived specifically from the six lectures (see Appendix
D). The Likert Scale was chosen to determine whether the participants specifically
understood the concepts presented. The pretest and posttest were identical in content (see
Appendix D). The Likert scale included six choices for each style of question. Three style
variations of questions were asked. The variations included six possible answers that
ranged from Strongly Agree to Strongly Disagree; Great Awareness to Absolutely No
Awareness; and Very Familiar to Very Unfamiliar. Offering six possible answers was
intended to eliminate the “middle of the road” or neutral response. The words “attendee”
and “participant” are used interchangeably within the research implementation material
and the recording of results.
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Seminar Setting
The seminar was conducted at the SpringHill Suites by Marriott in Gainesville,
Florida. This location was selected due to its availability and its centralized location for
the pastors in the North District of the Southeast Region of Open Bible Churches, Inc.
The seminar was advertised in the Southeast Region newsletter, but direct calls to
potential attendees also were made by the Southeast Region board members and the
researcher. Phone calls provided the most effective result. Of the twenty-three pastors
who were contacted, the final seminar size resulted in fourteen attendees. All attendees
were contacted by the researcher to ensure that they met the prerequisite requirements.
These prerequisites included being an ordained pastor, being non-military or a noncombat veteran, and being available for the entire two days of the seminar. Hotel stay,
meals, and travel expenses of the attendees were covered by the researcher, as many
Open Bible Ministers are bi-vocational. Because of the COVID-19 pandemic, the
classroom was arranged to allow for appropriate social distancing between each
participant. Hand sanitizer, masks, and tissues were provided for each table.

The Process
The initial participant acceptance criteria were written to eliminate all pastors who
were veterans. The reasoning was concern for the material causing emotional triggers
from their military experiences. The researcher hoped to have between ten and fifteen
participants for the seminar. The initial eleven participants were determined quickly. A
large number of Open Bible Church, Southeast Region, North District, pastors had
previous military experience. Some of these pastors had no combat experience, and they
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were eager to participate in the research seminar. In conversation with the ORU Director
of the Doctor of Ministry program, the Chair of the Institutional Review Board (IRB),
and the actual IRB professor who reviewed this project, the agreement was reached to
modify the acceptance criteria to include non-combat veterans in the research
participants. This allowed three non-combat veterans to join the seminar, while
maintaining the desired beneficence within this research.
A consent form was obtained from each attendee prior to the start of the seminar.
All attendees remained throughout the two-day seminar, and all were involved and
interactive with the researcher and with each other. Participants were provided with a
folder containing a copy of the power points for all six lectures, the demographic sheet, a
schedule, a note pad, and a pen. The folder, the power points, and a certificate of
achievement were theirs to keep at the end of the seminar.
A morning devotional time and discussion/review of class rules were completed
each morning. After these preliminaries, the demographics form and the pretest were
completed by each participant on the first day before the first lecture. Three lectures were
given each day. The order of the lectures was determined in an effort to offer a
progression to the participants. The first lecture dealt with the pastor and pastoral care.
The second lecture dealt with entering military service. The third lecture focused on
moral injury.
The second day began with the fourth lecture, which gave examples of moral
injury in Scripture and from the Church Fathers. The fifth lecture dealt with the
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counseling model of Acceptance and Commitment Therapy (ACT). The sixth lecture
focused on values-based living through a life devoted to Christ and Christian values.

Participant Demographics
Table 1 presents the demographics information obtained from all of the 14
participants. This information includes gender, age group, total years of ministry
experience, and highest education level. Another item which could have been listed
would have been level of credentialing. However, because this was one of the criteria for
acceptance into the research seminar, it was understood that all 14 participants (100%)
were ordained within the Open Bible Churches, Inc. The gender, age, and ministry
experience criteria were used to be consistent with the research topic: “Educating Church
Leaders about Moral Injury to Provide Support to Military Veterans in Their
Congregations.”
The class consisted of 12 males (85%) and 2 females (2%). The ages of the
participants revealed them to be an older group overall. There was 1 participant (7%)
over 75 years of age, 12 participants (85%) between 56-74 years old, and 1 participant
(7%) between 40-55 years. The total years of ministry experience were: 8 participants
(57%) with over 31 years; 4 participants (29%) with 21-30 years; 1 participant (7%) with
11-20 years; and 1 participant (7%) with less than 5 years of experience. There were no
participants in the 6-10 years of experience category. Academically, the participants
showed a diverse range of educational preparation for ministry. This span covered
education from Bible schools to Doctoral degrees. There were 3 participants (21%) with
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Bible school education; 3 participants (21%) with Bachelor’s degrees; 6 participants
(43%) with Master’s degrees; and 2 participants (7%) with Doctoral degrees.
Table 1. Participants’ Demographic Data
Gender
Age Group
Years of Ministry
Experience
Highest Education
Level

Male
12

Female
2

75-above
1

56-74
12

40-55
1

24-39
0

31-above
8

21-30
4

11-20
1

6-10
0

High School
0

Bible School
3

0-5
1

Bachelor’s Master’s Doctoral
3
6
2

Pretest/Posttest Results
As stated above, the pretest/posttest questions came from the six different
lectures. Thus, the presentation of the results from the pretest/posttest administrations is
broken into six groups. Positive or negative movement is noted within the question
responses of the individual lectures. Being interested in the overall value of the education
provided, the researcher recorded group test results rather than individual participant test
results. As mentioned above the Likert Scale presented six possible responses for each
question. The difference in words used for the Likert Scale responses was only intended
to offer a clearer set of responses based on the questions that were asked.
The comparison of the pretest results to the posttest results was done numerically.
A scores of 6 was used for the Strongly Agree, Great Awareness, and Very Familiar
responses. A score of 5 was used for the Agree, Familiar, and Aware responses. A score
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of 4 was used for the Somewhat Agree, Somewhat Familiar, and Somewhat Aware
responses. A score of 3 was used for the Somewhat Disagree, Somewhat Unfamiliar, and
Limited Awareness responses. A score of 2 was used for the Disagree, Unfamiliar, and
Very Limited Awareness responses. A score of 1 was used for the Strongly Disagree,
Very Unfamiliar, and Absolutely No Awareness responses. Finally, a change value
(+/positive or -/negative) and a percent (%) change were calculated for each question
within a given lecture. All percentages have been rounded to the nearest one-hundredth.
The first lecture focused on the pastor. The intent was to begin the lecture series
with a focus on the pastors’ awareness of themselves and their historic authority to
provide spiritual care. Thus, the pretest/posttest questions focused on personal story,
theories of pastoral care, history of soul care, basic principles in use of the Bible, and the
four functions of pastoral care. Table 2 below presents the pretest/posttest results and
changes, as follows: The results for Questions 2-5 demonstrated a positive change in the
mean value, which indicated that participants’ choices moved in the direction of greater
understanding. The mean value for Question 1 moved in a negative direction, with a
change value of -0.72 (-12.10%), which demonstrated a move toward disagreement with
this item. Answers to Questions 2, 4, and 5 showed greater familiarity with the topic,
with positive increases in scores of +1.07 (+23.41%), +1.07 (+25.42%), and +1.28
(+29.36%), respectively. Responses to Question 3 showed a positive change value in
awareness of +1.21 (+26.89%).
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Table 2. Lecture 1: Pastor as Soul Care Provider
Pretest/Posttest Questions from Lecture 1
1. There is great value to understanding
how the meaning of my personal story
impacts my ministry to others as a
representative of God.
2. I am familiar with the theories of
providing pastoral care.
3. I am aware of the history of soul care as
being under the authority of clergy.
4. I am familiar with the four basic
principles of using the Bible for pastoral
care.
5. I am familiar with the four functions of
pastoral care.

Pretest
Mean Score

Posttest
Mean Score

5.93

5.21

4.57

5.64

4.50

5.71

4.21

5.28

4.36

5.64

Change
Value & %

-0.72
-12.10%
+1.07
+23.41%
+1.21
+26.89%
+1.07
+25.42%
+1.28
+29.36%

The intent of Lecture 2 was to aid participants in their understanding of the
emotional and cultural move that occurs for an individual as they enter military service.
Table 3 below presents the pretest/posttest results and changes, as follows: In each of the
results for Questions 6-10, the overall mean change value went up from the pretest to the
posttest results. Questions 6 and 10 sought to ascertain a change in awareness, with
positive change values of +2.14 (+63.69%) and +2.00 (+62.30%), respectively. Question
7 focused on familiarity with differences within the mindsets of civilians, military, and
terrorists, and there was a positive change value of +1.86 (+47.33%). Questions 8 and 9
looked at whether there was a change in agreement with these items as a result of the
lecture, with positive change values of +0.58 (+13.78%) and +0.93 (+20.67%)
respectively.
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Table 3. Lecture 2: Military Culture as Life Transition
Pretest/Posttest Questions from Lecture 2
6. I am aware of the indoctrination process
that a civilian
7. I am familiar with the reflections on
sheep, wolves, and sheepdogs.
8. My past ministry includes pastoral care
to those who have served in the military.
9. I understand the torment of being
honored for doing things that I feel were
wrong and that torture my soul.
10. I am aware of the military’s core values,
codes of conduct, and rules of engagement.

Pretest
Mean Score

Posttest
Mean Score

3.36

5.5

3.93

5.79

4.21

4.79

4.50

5.43

3.21

5.21

Change
Value & %
+2.14
+63.69%
+1.86
+47.33%
+0.58
+13.78%
+0.93
+20.67%
+2.00
+62.30%

In Lecture 3, the researcher offered information for understanding moral injury
and how this injury reflects a soul-wounding of the veteran. This included a working
knowledge of moral injury, processes of being a warrior, society’s responsibility, similar
moral injury found in reservist veterans, the uniqueness of the reservist situation, and
medical care versus medical ethics. Table 4 below presents the pretest/posttest results and
changes, as follows: Questions 11 and 13 measured changes in agreement, with change
values of +2.34 (+68.22%) and +0.41 (+7.65%), respectively. Question 14 also looked at
agreement, however, the change value was negative at -0.97 (-29.30%). Question 12
measured the participants’ familiarity with the process of becoming a warrior. The
responses indicated a familiarity change value of +2.66 (+100.76%) from the pretest to
the post-test. Question 15 measured the change in awareness concerning the horrors and
hardships for reservists, which are both similar and different from active duty. The pretest
to posttest awareness change value was +1.35 (+40.18%). Questions 16 and 17 measured
awareness of the challenges facing the military reservists and their families. The pretest
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to posttest responses showed familiarity change value of +2.22 (+70.70%) and +1.28
(+32.57%), respectively.

Table 4. Lecture 3: Moral Injury and Soul-Wounding—Today
Pretest/Posttest Questions from Lecture 3
11. I have a working knowledge of moral
injury and its effects on military personnel.
12. I am familiar with the three processes of
being a warrior.
13. Society has a responsibility to those
who are sent to do the fighting for them.
14. There is no difference between posttraumatic stress disorder and moral injury.
15. I am aware that reservists have
experienced all the same horror and
hardships as the active duty.
16. I am familiar with the unique challenges
of providing care to reservists and their
families.
17. I am familiar with how the tremendous
strides in medicine have also brought new
ethical questions.

Pretest
Mean Score

Posttest
Mean Score

3.43

5.77

2.64

5.30

5.36

5.77

3.43

2.46

Change
Value & %
+2.34
+68.22%
+2.66
+100.76%
+0.41
+7.65%
-0.97
-29.30%

3.36

4.71

+1.35
+40.18%

3.14

5.36

+2.22
+70.70%

3.93

5.21

+1.28
+32.57%

Lecture 4 sought to link together what is found in Scripture and in Church history
with the events that warriors experience in combat. Again, this was an attempt to educate
pastors with the idea that they, as authorities of soul care, could understand the grief,
shame, and guilt of veteran warriors through events in Scripture. The same trials that
these contemporary warriors faced was complimentary to the events that were seen in
Scripture and in church history. Table 5 below presents the pretest/posttest results and
changes, as follows: Question 18 measured change in awareness related to the trials,
similar to veterans’ that were found in the lives of Church Fathers. The change value was
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+1.22 (+26.70%). Question 19 focused on the lecture’s presentation of the moral injury
of Christ. This question measured change in familiarity concerning these ideas, and the
resulting change value was +0.78 (+15.18%). Question 20 measured familiarity with the
Just War doctrine, which was developed by the church, and a resulting change value was
+2.36 (+75.16%). Table 5 below presents these results.

Table 5. Lecture 4: Moral Injury and Soul-Wounding—Scripture and Church Fathers
Pretest/Posttest Questions from Lecture 4
18. I am aware of the many examples of
moral injury found in Scripture and in the
Church Fathers.
19. I am familiar with the moral injury that
Christ suffered as the result of his soul
wounding experience.
20. I am familiar with the Just War doctrine
and how it provides rationale for waging
war.

Pretest
Mean Score

Posttest
Mean Score

Change
Value & %

4.57

5.79

+1.22
+26.70%

5.14

5.92

+0.78
+15.18%

5.50

+2.36
+75.16%

3.14

A spiritually-guided pastor needs a counseling model that links into the spiritual
traditions of the pastor. Acceptance and Commitment Therapy (ACT) is a values-based
system, which has been shown to be effective through scientific empirical evidence,
while its flexibility allows it to be subordinate to, and congruent with, sound Christian
beliefs. Lecture 5 sought to make pastors aware of this counseling model, which can be
understood without a counseling degree and without the pastor having to choose between
Scripture and a counseling model. Table 6 below presents the pretest/posttest results and
changes, as follows: Question 22 measured awareness of the idea of “Hold and Move” as
a way of describing ACT, and the resulting change value was +3.57 (+217.68%).
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Questions 21, 23, and 26 measured familiarities with the ACT model, the ACT processes,
and the concept of values-based living. The pretest/posttest responses to questions
resulted in change values of +3.29 (+158.94%), +3.65 (+222.56%), and +1.72 (+48.18%),
respectively. Questions 24 and 25 both measured agreement with issues of suffering and
avoidance as part of life’s struggle. The pretest/posttest responses to these questions had
change values of +1.07 (+25.85%) for Question 24, and +1.01 (+24.40%) for Question
25, respectively.

Table 6. Lecture 5: Acceptance and Commitment Therapy
Pretest/Posttest Questions from Lecture 5
21. I am familiar with Acceptance and
Commitment Therapy (ACT).
22. I am aware of and understand the
concept of “Hold and Move” as a
description of ACT.
23. I am familiar with the five processes of
ACT.
24. A majority of suffering is based on
avoiding negatively-evaluated experiences.
25. ACT seeks to reduce this harmful
experiential avoidance by helping a veteran
to clarify his or her values.
26. I am familiar with how values-based
living and committed action are not about
success, failure, or social approval.

Pretest
Mean Score

Posttest
Mean Score

2.07

5.36

Change
Value & %
+3.29
+158.94%

1.64

5.21

1.64

5.29

4.14

5.21

+3.57
+217.68%
+3.65
+222.56%
+1.07
+25.85%

4.14

5.50

+1.01
+24.40%

5.29

+1.72
+48.18%

3.57

Lecture 6 sought to bring together all the ideas that were presented for the pastor
as the soul-care provider and for the veteran who has suffered moral injury. The
restoration of warriors and of the nation requires that people accept the sins that both
warriors and the nation have committed, and that people repent by asking for forgiveness
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from God. Then both warriors and the nation must turn to a more meaningful valuesbased lifestyle found in Jesus Christ. This was a message that the pastors would not find
foreign to them, and did not require a counseling degree for them to understand. This was
a message that pastors could offer with confidence to all parishioners. The purpose here
was for the pastors to gain awareness of the veteran experience, as well as to accept their
pastoral authority to offer soul care, so they would be better equipped to care for morally
injured veterans. Table 7 below presents the pretest/posttest results and changes, as
follows: Questions 27 and 28 measured changes in agreement related to warrior
restoration and pastoral authority; their change values were +1.14 (+24.95%), and +0.64
(+12.10%), respectively. Questions 30 measured agreement concerning how the ACT
process could be a valuable tool in the pastors’ own soul care. The change value was
+1.72 (+47.25%). Question 29 measured familiarity with the value of moving past
extreme thoughts to focusing on a values-based, meaningful life. This question had a
change value of +2.65 (+97.79%). Questions 31, 32, and 34 measured familiarities with
the spiritual care provided by military chaplains; the foundational things that a pastor and
church can do in offering care to veterans; and familiarity with how ACT offers support
to biblically-based soul care that is given to veterans with moral injury. The change
values for these questions were +1.22 (+29.47%), +1.86 (+54.23%), and +3.00
(+123.46%), respectively. Question 33 measured change in the pastors’ awareness of
organizations which support churches that seek to provide spiritual care to veterans; the
responses showed a change value of +1.79 (+55.76%).
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Table 7. Lecture 6: Values-Based Living
Pretest/Posttest Questions from Lecture 6
27. Restoration of our warriors is a mindset
which involves restoring our nation.
28. Clergy are definitely in a position to
influence care and to provide direct pastoral
care to veterans.
29. I am familiar with how committed
actions by veterans turn from “fused”
extreme thoughts to focus on values and
actions that restore meaning to life.
30. I agree that ACT is a means of
addressing spiritual self-care for clergy.
31. I am familiar with the purpose,
requirements, and spiritual care provided by
military chaplains.
32. I am familiar with the four foundational
things that a local pastor should do to show
support for morally injured veterans in their
churches.
33. I am aware of organizations which
support churches that reach out to veterans
with moral injury.
34. I am familiar with how ACT offers a
biblically-based, clinically-proven method
of spiritual care to veterans with moral
injury.

Pretest
Mean Score

Posttest
Mean Score

4.57

5.71

Change
Value & %
+1.14
+24.95%

5.93

+0.64
+12.10%

5.29

2.71

5.36

3.64

5.36

+2.65
+97.79%
+1.72
+47.25%

4.14

5.36

+1.22
+29.47%

3.43

5.29

+1.86
+54.23%

5.00

+1.79
+55.76%

5.43

+3.00
+123.46%

3.21

2.43

Responses from the Seminar Evaluations
The seminar evaluation was divided into four categories: objectives, facilitator,
content, and methods. The rating scale choices were 1 (as lowest) through 5 (as highest),
and NA (not applicable). The Objectives section sought to determine whether the
participants believed that the seminar was valuable for their ministries, and whether they
had learned from the presentations. These 6 questions were all given rating of 4s or 5s.
The Facilitator section sought to determine the effectiveness of the facilitator/researcher.
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The majority of responses were 4s and 5s, with some 3s and 4s relative to understanding
and responding appropriately to the student’s style of learning. The Content section
sought to determine whether the material presented was consistent, appropriate, and
reflected the course objectives. This section received all 4s and 5s. The Methods section
asked about the appropriateness of the teaching method that was used. A majority of
responses were 5s with one response of 3 and one response of 4. Table 8 presents the
seminar evaluations results.
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Table 8. Seminar Evaluations Ratings
Questions by Topics

Ratings
1 2 3 4 5

Objectives
1. Participants gained insight into pastoral care of the soul
2. Participants learned of the life transitions from citizen to
soldier
3. Participants learned of soul wounding from war today
4. Participants learned of soul wounding in history
5. Participants exposed to Acceptance and Commitment
Therapy
6. Participants learned how living a values-based Christian
life helps restore a warrior to a new life of meaning
Facilitator
1. Facilitator was knowledgeable of course material
2. Presentation was consistent with objectives
3. Facilitator responded to questions with clarity
4. Facilitator understood and responded appropriately to
student’s style of learning
Content
1. Consistent with course objectives
2. Appropriate for stated objectives
3. Reflected innovative thoughts
Methods
1. Homework assignment appropriate to review the
presentation content
2. Teaching method was appropriate for seminar content

NA

1 13
2 12
1 13
3 11
3 11
1 13
14
14
1 13
1 1 12
14
1 13
1 13

1 3 8
1 1 12

2

Chapter Summary
Chapter 5 presented the results of the two-day seminar on “Educating Church
Leaders About Moral Injury to Provide Support to Military Veterans in Their
Congregations.” The research was conducted as a seminar presentation on March 25-26,
2021, with 14 participants. The seminar title was “Pastors Providing Care to Veterans
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with Moral Injury.” All of the participants were ordained pastors with Open Bible
Churches, Southeast Region, North District.
The seminar was designed to offer education and support in order to aid pastors in
gaining awareness and confidence to offer spiritual renewal and soul care to returning
veterans in their congregations. The results from the pretest/posttest seemed to indicate
that the seminar was of value to the participants. This significance and the meanings of
more specific results will be explored in Chapter 6.

CHAPTER 6
RESPONSES TO FINDINGS

Introduction
An overview of the findings from the research seminar showed that the seminar
added educational value to all participants. More specific discussion will follow below.
The pretest and posttest results showed greater understanding by the participants overall,
and greater understanding in each of the six individual lecture topics. All six lectures
showed a 20% increase in posttest results from the pretest scores. In general, this seemed
to support the desired outcome of providing education to the participants. The program
evaluations also indicated that the participants found the seminar presentations to be
valuable for use in future ministry to veterans in their congregations.
This increased value was supported by the comment provided by Participant E,
“Such an incredible and inspiring seminar. It was both practical and Spirit infused.
Wonderful job.” Additionally, a verbal comment was made by one of the two participants
who had earned their DMin degrees. This participant requested permission to address the
entire group at the end of the seminar. He stated, “As you know I have my Doctor of
Ministry. I also currently serve as a supervisor for students working on the applied
research projects at two universities. I want you to know that the seminar we have
received from Jim is the best I have ever experienced.” Other supportive comments were
offered at the end of the seminar. These comments mostly revolved around participants
164
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finding the information that was offered to be valuable in many areas of their ministries
beyond just the care of veterans.
The results tended to indicate that the original intent was achieved, which was, by
providing education and support, clergy could gain a level of awareness and confidence
to offer spiritual renewal to returning veterans in their congregations. The manner of
accomplishing this purpose was to combine and present both known and unknown
information. First, there was a review of biblical, theological, and pastoral authority for
soul care. Second, this review was combined with an understanding of veterans, their
moral injuries and soul wounds, as well as current soul-care methods that support and are
subordinate to Scripture.

Interpretations of Results
Demographics
Demographically, the participants in the group had good diversity. The gender
distribution included both male and female pastors. Ethnically, the group included Black,
Caribbean, Hispanic, and Caucasian members. Concerning age and years of ministry
experience, on average the group was older (most were in the 56-74 years age group) and
had many years of ministry experience (most had 31-above years of experience). They
were a well-educated group with the majority of the participants holding either a masters
or a doctoral level of education. Three individuals had previous non-combat military
experience. This researcher had previously thought that having military in the group
would detract from the findings. However, by providing their practical experience, their
presence seemed to encourage the other participants that the material presented was true.
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As an example, when the oath of enlistment was read, the veterans joined in reciting the
words, remembering the oath some thirty to forty years later.

Results from Lecture 1
Lecture 1 showed some results that were hoped for and expected, as well as some
surprises. As expected, the pretest showed that the participants all indicated that they had
an awareness of the pastor as a soul care provider. The posttest results indicate that there
was educational enhancement related to theories of pastoral care; the history and
authority of the pastor as soul care provider; the principles for using the Bible in pastoral
care; and the functions of pastoral care. Therefore, the educational component could be
seen to have taken the participants from a good foundational awareness to an increase in
their knowledge. One unusual result in comparing the pre-test/posttest results came from
question #1. This question read, “There is great value to understanding how the meaning
of my personal story impacts my ministry to others as a representative of God.” The
pretest indicated that almost all participants “Strongly Agreed” that there is value in
understanding one’s personal story. The posttest indicated that two individuals shifted
their response to “Strongly Disagree” with this idea. This seems to indicate that there was
something in the lecture that caused these two individuals to completely change how they
viewed this concept. Another possible reason could include that these participants were
convicted by the presentation, causing them to be aware of their limited self-knowledge.
This could also mean that they rushed through the question at the end of the seminar.
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Results from Lecture 2
Lecture 2 dealt with military culture as life transition. The posttest showed much
greater movement toward awareness and familiarity with the ideas of life transitions that
occur when a person enters military service. The discussion of the indoctrination process
and military core values also showed dramatic increases post-seminar. The ideas of
sheep, wolves, and sheepdogs were found to be very interesting to participants, but these
concepts showed a slightly smaller change value. The questions relating to providing
pastoral care to veterans, and the trials of a veteran being honored versus the veterans
feeling guilty about their experiences, showed the least change. However, these ideas did
cause significant discussion in class, as the participants talked about their personal
counseling experiences with veterans in their ministries.

Results from Lecture 3
Lecture 3 dealt with moral injury and soul wounding today. Knowledge of moral
injury; the processes of being a warrior; and the unique challenges of reservist families
showed the greater change values. Understanding these issues was significant to the
research hypothesis, because this awareness is foundational to being prepared to walk
alongside a veteran suffering from moral injury. The change value of the question
referencing society’s responsibility showed minimal change. This idea had the possibility
of coming across as “pointing fingers” at the participants, and the phrasing was intended
to get the participants’ attention. As veterans are asked to take responsibility for their acts
of commission as part of moving forward, it is the church’s task to take responsibility for
its acts of omission in restoring and returning veterans to a meaningful life. The question
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referencing differences and similarities between PTSD and moral injury resulted in a
negative response. The question was worded as a negative, saying “there is no
difference,” however, the lecture presented the idea that there is a significant difference
between PTSD and moral injury. Thus, a negative in this case could be interpreted as
agreement that the two ideas are different.

Results from Lecture 4
Lecture 4 sought to merge the new educational understanding about warriors and
moral injury with the known understanding of biblical stories. Thus, the pretest and
posttest results both showed higher scores due to the participants’ familiarity with the
biblical examples that were used. The changes that were seen in Questions 18 and 19
were the results of viewing familiar biblical stories from a new perspective. Trials and
tribulation found in Scripture are well-known. To place labels of moral injury on these
familiar stories certainly was a new concept for the participants. Through these new
labels, however, a pastor could find a hermeneutical connection between Scripture and
the dilemmas of today’s warriors. The final idea in this lecture covered the doctrine of
“Just War” concepts and how these were determined by the Church Fathers. The pretest
responses versus the posttest responses showed a significant change in the participants’
familiarity with these concepts.

Results from Lecture 5
As Lecture 5 introduced the Acceptance and Commitment Therapy (ACT) model,
it was expected that there would be a great change in pretest/posttest responses. This
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certainly was the case for Questions 21, 22, and 23, which dealt with awareness of and
familiarity with the ACT model. In these questions, the change values moved from one
end of the scale to the other, which illustrated dramatic change in percentages. Questions
24, 25, and 26 dealt with agreement and familiarity with ideas addressed within the ACT
model, such as suffering, avoidance, and values-based living. These were terms with
which participants would have had some familiarity, while the use of these terms in
conjunction with the ACT model would have been unfamiliar. As a result, the pretest
results showed good awareness of these ideas, and the posttest scores showed an
enhanced understanding. Again, the hope was to connect the known with further
education to add new ideas. This seemed to have been successful.

Results from Lecture 6
Lecture 6 focused on values-based living, provided a review of the other sessions,
and included closing comments about the road forward for pastors and the veterans
whom these pastors serve. Each of these goals—restoring warriors and our nation; the
importance of the local pastor; and how ACT is a biblically-based clinically-proven
method of spiritual care to veterans with moral injury—is critical. Beyond these primary
ideas, this final lecture dealt with pastoral self-care, the value of military chaplains, next
steps forward for the local pastor, and organizations that are available to the local church.
Each of the questions that were used to evaluate the dynamics addressed demonstrated a
positive change value from the pretest to the posttest.
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Conclusions
Pretest/posttest results for the questions for all of the lectures showed a positive
change value. First, this pointed to the value of offering education to pastors about their
role as soul-care providers. Second, the seminar provided familiarity with becoming a
warrior and with living through the trials of having been a warrior. Finally, the
presentations offered a Scriptural foundation coupled with a therapeutic method for
providing soul care that is needed by warriors who are seeking to return to a values-based
life through living for Christ. The seminar materials held Scripture as primary over the
therapeutic model, while the therapeutic model was scientifically shown to be an
effective tool.
Having the individual lectures arranged in a manner that moved the participants
from the known to new understandings was shown to be effective. Having a therapeutic
model which was subordinate to a Christian view and to biblical truth illustrated that the
research was valuable to the local pastor in a local congregation. It is self-evident in
much literature and in this researcher’s career as a Veteran Administration Chaplain that
veterans will trust a pastor before they will trust a therapist. It is also well-known that
veterans will return to their home churches to seek help to return to “normal” life after
their war experiences. This program showed an effective method for a pastor to feel
confident in caring for the souls of returning veterans.

Theological Reflection
The theological reflection on this project is not only important to this researcher,
but it is important to the pastors whom this researcher hopes to influence. Thus, an effort
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was made in each discussion to point to the Scriptural and theological foundations of the
concepts that were presented. The following examples point to the importance of
Scripture as foundational to this research. The discussion of pastor as soul care provider
sought to establish the spiritual authority of the pastor, not the psychologist, to provide
healing and renewal to those with soul wounds. This was done by pointing to the hope
and demonstration of God’s love that is offered through pastoral care to those who are
suffering with grief, guilt, and shame. Matthew 9:12-13 was presented as an example of
how Christ came to care for the sick and the sinner. Additionally, much of the history of
pastoral care did not start in psychology, but was found in the work of the Church
Fathers. Preparing the “Pastor as Soul Care Provider” needed to be first, because the
pastor must initiate the journey with the veteran, just as God initiates the journey with
each believer. Those who are suffering with grief and shame often struggle to trust, and
therefore, the pastor must step out first to develop trust with the veteran. God loved us
first, and He is always available and waiting for the sinner to return.
In the discussion of core values and codes of conduct, as part of “Military Culture
as a Life Transition,” the similarity of these important codes was compared to the
importance of “weightier matters,” or core values, of justice, mercy, and faithfulness that
were discussed in Matthew 23:23. This new or renewed focus on values, which were lost
in the soul-wounding experiences of combat, is critical to the renewal of a new purpose
within a values-based life in Christ. This discussion also touched on the “Just War”
theory to show how the history of these ideas came from Church Fathers, such as
Aquinas.
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Psalm 88 easily expressed the emotional torment of a soul-wounded warrior in the
discussion of “Moral Injury and Soul Wounding Today.” This psalm expressed the
emptiness, abandonment, and forsakenness of a person—at least in their own mind—who
is justifiably cut off from everything and everyone. Pastors often preach about the love
and grace that are offered by God through Christ. Moral injury or soul-wounding occurs
when a soldier violates, is ordered to violate, or observes someone else violating their
deep-seated personal moral values. A veteran becomes convinced that they do not live in
a reliable, meaningful world, and that they can no longer regard themselves as being a
decent human being. The Holy Spirit, through the pastor, must bridge this chasm between
a life of guilt, shame, and meaninglessness, to a life of meaning, purpose, and hope found
in Christ.
At this point in the presentations, the researcher believed that it was important to
offer an even stronger reflection on the “Moral Injury and Soul Wounding Found in
Scripture and Church Fathers.” This discussion moved beyond simply finding Scriptural
references that connect with a discussion of moral injury, and offered a new look at major
individuals within Scripture who very easily could have been examples of ones who were
suffering from moral injury. These examples included Cain, David, Peter, Paul and, most
significantly, Christ. The moral injury of Christ was discussed with a focus on Jesus as
the Son of Man in the Garden of Gethsemane, his trial, and the soul-wounding that was
found in his becoming the sin of the world. This presentation ended with a discussion of
Church Fathers who found renewed meaning and values-based living through a life in
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Christ after suffering soul wounds as a result of involvement as warriors in wars. These
included St. Francis, Ignatius, John of God, and Zwingli.
The therapeutic model of “Acceptance and Commitment Therapy (ACT)” was
discussed as being subordinate to, yet congruent with, Scripture. The model was
described in three words: “hold and move.” Theologically, the idea of “hold” was seen in
the prayer of faith that was found in James 5:16, where confession of sin and praying for
one another will bring healing. “Move” was also subject to theological understanding, as
seen in Hebrews 6:1a, “Therefore, let us move beyond the elementary teachings about
Christ and be taken forward to maturity.” ACT was shown as useful for multiple
psychological problems. Unlike other therapeutic models, ACT, not theology, could be
modified for integration into Christian beliefs for use in the spiritual care of the soul
without compromising Scripture.1 The discussion continued to connect the processes of
the ACT theory to Scriptural truths. Thus, ACT was presented as a reasonable tool for the
pastor in gaining confidence for offering soul care to veterans.
Finally, the tremendous value and overarching presence of the Holy Spirit was
discussed throughout the seminar. The pastoral care role is to listen, not to be judgmental,
and to walk alongside the veteran, while offering a safe and trusted environment. This
then makes room for the Holy Spirit to provide his healing cure, sustaining presence,
guiding counsel, and reconciling redemption. These concepts were reinforced throughout
the seminar.

1

Nieuwsma, 13.
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Recommendations
No project is perfect, and this one was no exception. However, this researcher
went into this project with a passion for offering something valuable to pastors who had a
desire to help veterans, but who felt unqualified to provide that care. The final result was
theologically and spiritually renewing for this researcher and for the seminar participants.
With that in mind, the following are some recommendations for future studies.

To Improve the Project
This researcher would have liked to have had the space and time to add more to
the project by including further materials concerning moral theology and Christian ethics.
Grudem states, “Christians who seek to influence government [or any other situation]
must also remember that inwardly transformed people are needed if we are ever going to
see a transformed society.”2 For this researcher, this means, ministers learning that to care
for veterans with soul wounding moral injury also prepares ministers to care for a nation
with soul wounding moral injury.
In a discussion of moral character, Ray Anderson declares, “The formation of
Christian character is not achieved by the teaching of Christian doctrine alone, nor by
setting down rigid rules of moral discipline. Rules are necessary to set boundaries, but it
is relationship rather than rules that form character.”3 While this statement can be seen as

2

Wayne Grudem, Christian Ethics: An Introduction to Biblical Moral Reasoning
(Wheaton, IL: Crossway, 2018), 446.
3

Ray S. Anderson, The Shape of Practical Theology: Empowering Ministry with
Theological Praxis (Downers Grove, IL: InterVarsity Press, 2001), 212.
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valuable to restore a values-based life for a veteran suffering from moral injury, it speaks
more to the need and value of restoring the moral values of the nation. The morals of the
nation are related to social and cultural expectations. To restore the values of warriors,
the church must be ready. Modern society has lost its moral values because it no longer
holds to a universal moral truth that is found in Christian beliefs. The church must
prepare itself to be a foundation through establishing values-based living in the
congregation. Value-based Christian living can prepare the Church to help both returning
veterans and the nation.

For Further Research
Law enforcement officers also experience soul-wounding moral injury. This
occurs when an officer becomes a warrior, rather than a guardian of peace. As with
military veterans, society struggles with what they want from both military and law
enforcement. Some advocate primarily for enforcement (warrior), while others advocate
for building trust (guardian). When an officer goes too far, or is forced into use of force,
then the soul-wounding of the officer can occur. This researcher recently completed
chaplaincy training for the Billy Graham Law Enforcement Chaplaincy. The training
discussed the torment of officers who felt forced into the acts of a warrior that were
outside their personal values of “To Protect and Serve.” This would be an excellent area
of further research.
Also, for further study and application, the concepts addressed in this project
could be used for research in such areas as the emotional trauma in sexual assaults,
unexplained death, child suicide, and other soul-wounding events of life. This
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researcher’s wife is a facilitator for the program “Grief Share.” She has commented that
many of the valuable insights provided in this project also address the needs and
emotional hurts found in the unexplained loss of a loved one. Guilt, shame, and feelings
of being unworthy of living in normal society are not limited to events experienced by
warriors as a result of combat experiences.

For Implementation in Ministry
In recent years, there has been a growing volume of writings about moral injury
from the psychological community. Even for those psychologists who acknowledge that
moral injury is a spiritual wound that requires a spiritual response, the approaches were
not from the pastoral perspective. This project sought to approach the need for soul care
from a spiritual foundation, which is critical for a church pastor.
Other research studies have been conducted by military and VA chaplains in the
past. Some of these studies were drawn upon in this current research and writing. VA
chaplains also have conducted seminars for pastors to explain moral injury, but not with
the Scriptural foundation utilized in this project. Such a foundation could be implemented
in these other seminars.
The participants in this research project expressed that they found the material not
only valuable for helping veterans, but also could see it being applied to other soulwounding situations. This researcher supports this insight. It is certain that “All scripture
is God-breathed and is useful for teaching, rebuking, correcting and training in
righteousness, so that the servant of God may be thoroughly equipped for every good
work” (2 Tim 3:16-17).
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Summary of Chapter and Project
As a closing summary for this chapter and this project, this researcher will go
back to a statement from chapter three (p. 106). Belief in Christ and the presence of the
Holy Spirit show God’s unfailing presence.
Where there was no healing, there are sacraments and the divine healing of the
soul. Where there was no hope, but only retreat into self-destruction, there is the
sustaining power of God and His consistent presence in times of trouble. Where
there was loss of direction and meaning in life, there are listening and reflection
as the Spirit offers grace and wisdom through the clergy, prayer, and meditation.
Where there are guilt feelings of abandonment by God and society, there is
reconciliation through God’s forgiveness, self-forgiveness, and growth in faith
through personal discipleship. This care of the soul can come when one finds
personal acceptance of the past, as well as commitment to a more meaningful
future life in Christ.
The words above are important for a pastor to remember in accepting their
pastoral authority in offering soul care to someone suffering from moral injury. The
words above are important to the person who has a wounded soul, because those words
offer a meaningful values-based life that is found in the acceptance, forgiveness, and
renewal that are discovered in a life of serving Christ. Pastors helping veterans, by the
leading of the Holy Spirit and rightly dividing the word of truth in Scripture, provides
healing and wholeness. Pastors do this not out of themselves, but by caring for veterans
while the Holy Spirit offers the cure.

APPENDIX A
PROMOTIONAL FLYER

Pastors Providing Care to
Veterans with Moral Injury

Rev. Dr. Jim Taylor requests you join him in this FREE interactive,
power packed look at Moral Injury in veterans.
Your attendance will assist him in completion of his Doctor of
Ministry. This two-day program will be on March 25-26, 2021 at a
Spring Hill Suites 4155 SW 40th Blvd. Gainesville, FL 32608 from
8:00am – 5:00pm. Hotel accommodations, snacks and stipends for
meals and travel will be provided for all participants.
This seminar is seeking pastors with no prior combat experience
I do thank those who served our country for their sacrifice
How to register:
Call or text: 813-618-1327, email: jrtaylor1953@gmail.com
179

APPENDIX B
PARTICIPANT CONSENT FORM

PARTICIPANT CONSENT FORM
PASTORS PROVIDING CARE TO VETERANS WITH MORAL INJURY
You are invited to participate in a two-day (2) seminar and research project on “Pastors
Providing Care to Veterans with Moral Injury.” I am a Doctor of Ministry student at Oral
Roberts University, Tulsa, Oklahoma. This small group seminar serves as the applied
research project for the completion of my doctoral work. Through this research, I seek to
measure any change in the awareness pastors have toward providing care to veterans in
their local congregation. You will be one of a number of volunteers participating in this
study. The seminar will be conducted in person on a Thursday and Friday. The seminar
will be held in a conference room of the selected hotel in Florida. State and Local CDC
regulations for COVID 19 will be observed. Date and location to be determined.
Due to the nature of the study, the participants selected will be limited to 15 pastors who
have no personal combat experience in military service. If you decide to participate in
this two-day (2) seminar, you will be asked to complete a survey and a short
informational form about you at the beginning of the first day. At the conclusion of the
second day, you will be asked to complete another survey as well as an evaluation of the
seminar. By comparing your responses on the beginning and ending surveys, I will be
able to measure any change in the awareness level of this group of pastors related to
providing pastoral care to veterans in the local church. Any information obtained in
connection with this study will be used solely for research purposes and all
information will remain confidential. No names will be used or associated with any
collected data. If you decide to participate, you are free to discontinue participation at
any time. For those attending the course, two (2) nights hotel lodging (individual rooms)
will be provided for Wednesday and Thursday nights for each participant. A stipend of
$50/day toward the cost of participant meals will be provided. If you have any questions,
please ask. If you have additional questions later, you may contact this facilitator and/or
the faculty sponsor.
Facilitator: Rev. Jim Taylor
Email: jrtaylor1953@gmail.com

Cell phone: (813) 618-1327

Faculty Sponsor: Dr Ed Watson
Office Phone: (918) 495-7098 Email: ewatson@oru.edu
You will be offered a copy of this form to keep for your records. Your signature below
indicates that you have read the information provided above and have decided to
participate in this seminar/research. You may withdraw at any time after signing this
form, should you choose to discontinue participation in the study. Thank you!
_______________________________________________
Signature of Participant
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______________________
Date
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DEMOGRAPHIC DATA

DEMOGRAPHIC DATA

Directions: Please mark an X in front of the response that best describes you.
PLEASE DO NOT WRITE YOUR NAME ANYWHERE ON THIS
Participant Number: ____ (assigned by facilitator)
Gender:





Male
Age Group:







75 – above

56 – 74
Total Years of Ministry Experience:







31 – above
21 – 30
11 – 20
6 – 10
0–5

Highest Education Level:








High School
Bible School
Bachelor’s Degree
Master’s Degree
Doctoral Degree
Other: __________________
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Female
40 – 55
24 – 39

APPENDIX D
PRETEST/POSTTEST

PRETEST/POSTTEST
_____________ Date
PLEASE DO NOT WRITE YOUR NAME ANYWHERE ON THIS
Participant Number: ____ (assigned by facilitator)
Instructions: Please respond to the following statements by marking an X in front of the
choice that is best for you at this time.
1. There is great value to understanding how the meaning of my personal story impacts
my ministry to others as a representative of God.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
2. I am familiar with the theories of providing pastoral care.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
3. I am aware of the history of soul care as being under the authority of clergy.
___ Great awareness
___ Limited awareness
___ Aware
___ Very limited awareness
___ Somewhat aware
___ Absolutely no awareness
4. I am familiar with the four basic principles of using the Bible for pastoral care.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
5. I am familiar with the four functions of pastoral care.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar

183

184
6. I am aware of the indoctrination process that a civilian goes through in military
bootcamp.
___ Great awareness
___ Limited awareness
___ Aware
___ Very limited awareness
___ Somewhat aware
___ Absolutely no awareness
7. I am familiar with the reflections on sheep, wolves, and sheepdogs.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
8. My past ministry includes pastoral care to those who have served in the military.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
9. I understand the torment of being honored for doing things that I feel were wrong and
that torture my soul.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
10. I am aware of the military’s core values, codes of conduct, and rules of engagement.
___ Great awareness
___ Limited awareness
___ Aware
___ Very limited awareness
___ Somewhat aware
___ Absolutely no awareness
11. I have a working knowledge of moral injury and its effects on military personnel.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
12. I am familiar with the three processes of being a warrior.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
13. Society has a responsibility to those who are sent to do the fighting for them.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
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14. There is no difference between post-traumatic stress disorder and moral injury.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
15. I am aware that reservists have experienced all the same horror and hardships as the
active duty.
___ Great awareness
___ Limited awareness
___ Aware
___ Very limited awareness
___ Somewhat aware
___ Absolutely no awareness
16. I am familiar with the unique challenges of providing care to reservists and their
families.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
17. I am familiar with how the tremendous strides in medicine have also brought new
ethical questions.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
18. I am aware of the many examples of moral injury found in scripture and in the
Church Fathers.
___ Great awareness
___ Limited awareness
___ Aware
___ Very limited awareness
___ Somewhat aware
___ Absolutely no awareness
19. I am familiar with the moral injury that Christ suffered as the result of his soul
wounding experience.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
20. I am familiar with the Just War doctrine and how it provides rationale for waging
war.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
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21. I am familiar with Acceptance and Commitment Therapy (ACT).
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
22. I am aware of and understand the concept of “Hold and Move” as a description of
ACT.
___ Great awareness
___ Limited awareness
___ Aware
___ Very limited awareness
___ Somewhat aware
___ Absolutely no awareness
23. I am familiar with the five processes of ACT.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
24. A majority of suffering is based on avoiding negatively-evaluated experiences.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
25. ACT seeks to reduce this harmful experiential avoidance by helping a veteran to
clarify his or her values.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
26. I am familiar with how values-based living and committed action are not about
success, failure, or social approval.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
27. Restoration of our warriors is a mindset which involves restoring our nation.
___ Strongly agree
___ Agree
___ Somewhat agree

___ Somewhat disagree
___ Disagree
___ Strongly disagree

28. Clergy are definitely in a position to influence care and to provide direct pastoral care
to veterans.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
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29. I am familiar with how committed actions by veterans turn from “fused” extreme
thoughts to focus on values and actions that restore meaning to life.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
30. I agree that ACT is a means of addressing spiritual self-care for clergy.
___ Strongly agree
___ Somewhat disagree
___ Agree
___ Disagree
___ Somewhat agree
___ Strongly disagree
31. I am familiar with the purpose, requirements, and spiritual care provided by military
chaplains.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
32. I am familiar with the four foundational things that a local pastor should do to show
support for morally injured veterans in their churches.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
33. I am aware of organizations which support churches that reach out to veterans with
moral injury.
___ Great awareness
___ Limited awareness
___ Aware
___ Very limited awareness
___ Somewhat aware
___ Absolutely no awareness
34. I am familiar with how ACT offers a biblically-based, clinically-proven method of
spiritual care to veterans with moral injury.
___ Very familiar
___ Somewhat unfamiliar
___ Familiar
___ Unfamiliar
___ Somewhat familiar
___ Very unfamiliar
PLEASE DO NOT WRITE YOUR NAME ANYWHERE ON THIS
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SESSION 1 PRESENTATION:
PASTOR AS SOUL CARE PROVIDER

Introduction
I wish to start, even before a personal
introduction, by telling you a story. I want
to do this because I want you to begin and
hopefully end these sessions with one
point made clear. You as ministers of
spiritual care are the ones who can offer a hope and a future to military veterans seeking
to return from serving our country with soul wounds, we call moral injury.
There was a young man, Tony, who grew
up in New York City. He was of Italian
descent by birth, by actions, and by
stereotype. At seventeen, he got in a great
deal of trouble, and he was given a choice:
join the Army and go to war, or accept his conviction and go to jail. He chose the Army
and was sent to Korea. He made it through basic training and became a “ground pounder”
in the infantry. His Italian attitude, however, did get him in some trouble.
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Tony was a short man at about 5 feet 6
inches, and as the assistant gunner, he was
assigned to carry the machine gun. The
31-pound M1919 machine gun required a
five-man crew: the squad leader; the
gunner (who fired the gun, and when advancing carried the tripod and a box of
ammunition); the assistant gunner (who helped feed the gun and carried it, and a box of
spare parts and tools); and two ammunition carriers. As a 5’ 6” assistant gunner, this was
quite a load to run up and down the hills of Korea. Tony’s personality did not help his
plight, as he “discussed” his assignment with his sergeant.
The soul-wounding event for this young, mouthy Italian came one day when the
sergeant told Tony to go “clear” an area before the squad moved forward. Clearing an
area meant to go out and kill all living things in that area to allow the squad to move
forward safely. Tony did this, except for one very old man. He encountered this elderly
man in his grass hut home, on his knees in prayer. Tony saw no danger from this old
man, so he left him undisturbed in prayer. Tony was not a religious man himself, but he
respected this old man’s faith.
When Tony reported back to the sergeant that he had completed the assignment,
he was asked if he cleared out everything. Knowing Tony’s personality, the sergeant very
likely knew that he needed to confirm what “completed” meant. Tony then told the
sergeant about the old man, but that he had determined the old man was not a threat. In
disagreement with Tony’s assessment, the sergeant pulled his revolver, pointed it at
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Tony’s forehead, and said, “He dies or you die.” Tony went back and shot the old man.
As he shot him, the man was still on his knees praying, but he stopped to beg Tony not to
kill him as Tony entered the hut. Seventy years later, Tony has had three car accidents
where he swerved off the road because a real-looking image of the old man kneeling on
his car’s hood appeared in front of Tony as he drove down the road. This is a soul wound
resulting from a moral injury.
I am Chaplain Jim Taylor. So, why should you listen to me talk about the moral
injury of America’s veterans? I was honored to facilitate a Post-Traumatic Stress
Disorder group of Korean War veterans for seven years at the James A. Haley VA
Hospital in Tampa, Florida, where this is one of the stories that was shared by the men in
that group. Military runs in my family. My father was a Prisoner of War in WWII. One
uncle and my father-in-law were in the U.S. Navy. Two other uncles were in Korea. The
one thing that was said of all of them is that they came home changed.
I also served in the navy for thirty years. I
served twelve years in active duty and
eighteen years in reserves.

I was blessed to rise in rank to Command
Master Chief, the highest enlisted rank. I
have been in ministry for 27 years with
Open Bible Churches.
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I have served as a chaplain during that time
in community hospitals and with the
Veterans’ Administration (VA).

In the VA setting, I was blessed to be a
chaplain, chaplain educator, chaplain
service administrator and, at retirement, as
a National Associate Director for VA
chaplaincy. I have strived to care for the
men and women who have stepped up to the plate when our country called. Some lost
their lives; others came home overwhelmed by their experiences. I believe that mental
health methods offer some help to us as ministers in understanding the mindset of
traumatic events; however, the crisis that these men and women face is a spiritual
struggle that needs a spiritual response. That is what I hope to speak with you about
during our time together. I am not one who has the gifts of a pulpit pastor. In my lifetime, I was diagnosed with dyslexia. Thus, my gift is not speaking but listening. So, if I
hesitate or faulter with words during our time please know my passion lets me stand up
here and my appreciation for your being here is immense.
My experience as a chaplain informs me that mental health methods attempt to
help these wounded souls face their demons and cope with their memories by using
medication and experience reframing. However, this does not help the souls of these
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warriors to move forward with renewed lives. My experience says that renewal is a
spiritual transition which occurs when old things are acknowledged, but through Christ,
all things are made new. In the next two days, we will talk about how soul wounding is
not new, and how ministers can offer a journey from spiritual death into a new life
beyond war.

Pastor as Person
To start this conversation, I would like to start with us: the pastor as person. Are
we ready spiritually? Are we ready emotionally? Our initial answer is, “Yes!”
We know how to proclaim God’s word,
and to spend time in prayer. We know how
to participate in the very important rituals
of life such as: marriages, births, life crises,
and deaths. However, the ministry that we
will discuss today is hard because it
involves events outside these experiences.
All of our personal stories of faith are
theological, because they come from who
we were created to be, from our life
experiences, and from our beliefs about God. In our stories are the creator and covenant,
justice and hope, creation and fall, incarnation and Spirit, confession and rescue,
forgiveness and reconciliation, redemption and grace, and, ultimately, God’s love. Each
of these words may evoke a story from our lives, but these words are also words used to
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discuss theology. We encounter questions of “What is real?” as well as questions of our
life calling or purpose. Stories help answer the question of “Who am I?” as we identify
with characters in another person’s story. Our story, then, is a prime vehicle for
understanding God and God’s truth.
Our story is our most sacred possession because it speaks of what we think of
ourselves and who God is in our lives. Stories allow us to glimpse what we believe that
mere words cannot convey. Stories reflect society and the way that we believe it
functions. Until we wake to our story’s meaning and the power that it brings to bear on
our past, present, and future, we are compelled to minister to others based only on our
story, and not always by God’s story. We cannot avoid or dismiss the wounds from our
own experiences, but how we acknowledge the past and what we choose to focus on in
the present, will determine how we live in the future.
As a pastor and a person, it is important for
us to know how we love self in the
dynamic of “love your neighbor as
yourself.” Knowing how to care for
ourselves prepares us for, and defines how,
we “love our neighbor.” How do we manage our own sin? Are we able to acknowledge
our wrong, seek forgiveness, and restore our personal values that are found in our life of
serving Christ? As ministers are able to separate from any unrealistic expectations that
stem from the roles, identities, and attitudes as “pastors,” they are better able to meet
others at their broken places in life. These unrealistic expectations often are challenging
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issues for clergy, because their work-life balance is often off-center, and the personal
obligation to carry the emotional and spiritual burdens of others is overwhelming. In
today’s fast-paced society, one of the ways to serve others is to set an example. One of
these examples is self-care. Of primary importance in self-care is a sabbath. Private
prayer, a nap, and a day off go a long way. I don’t wish to belabor the idea of personal
care, but it ends with us as pastors being separated from God, exhausted, overweight, and
with heart problems—all of which I have experienced in my past from ministry.

Care Pastor
As care pastors, the fact that stories are important to all of us is something that
you already know. There are other realities of care ministry with which you are already
familiar.
These would include the importance of
intently listening to a person’s story as a
foundational aspect of emotional and
spiritual care. Being present, not
preaching, is how we offer hope and
demonstrate God’s love in times of grief, guilt, and shame.
No one, regardless of how religious they may be, avoids the pain, suffering, and
discomfort that we experience in life. Trauma is a part of life. It is normally sudden and
unexpected. Trauma removes our sense of safety, causes a loss of our sense of control,
disrupts relationships and family, and causes us to question our faith. These trials can
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leave us isolated, hopeless, and filled with despair. Those in trauma are confused,
emotional, depressed, and often angry with God.
Many of you may have experienced bad things. Many of you may have ministered
to those who have done bad things. Few of us have ministered to people who have
participated in events that our country has asked us to do, that people thank us for doing,
that we were ordered to do by superiors, but that, deep in our souls, felt wrong after they
happened. This requires ministry preparation outside our cultural norms. We must go into
this ministry prepared. We must be ready to serve as Christ served. John 3:17 says, “For
God did not send his Son into the world to condemn the world, but to save the world
through him.” We must be prepared, as in Matthew 9:12-13: “On hearing this, Jesus said,
‘It is not the healthy who need a doctor, but the sick. But go and learn what this means: “I
desire mercy, not sacrifice.” For I have not come to call the righteous, but sinners.’” In
hearing some veterans’ experiences, we need to remember these verses.
As a care provider, you understand the value of being compassionate to the one
who is suffering, you are sensitive to the leading of the Holy Spirit, and you know the
importance of setting our personal agenda aside. We must let the Spirit guide us as the
person talks. In order to develop trust in us and God, often a person will talk in circles or
tell an insignificant story, which tests whether they can trust us with the real story of
trauma, grief, and suffering. Grief and shame are very individualized, causing a loss of
personal identity and self-worth problems. We fail by offering our generic, predetermined
responses.
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As a chaplain I visited a lady named Alice. After introducing myself and getting
through our small talk about her hospital stay Alice asked a question. The question was
not part of any previous conversation we were having. She asked about my beliefs around
the abortion. I said it was a very difficult subject. I said my experience found abortion
leaves many people filled with great sadness, grief, and shame. What Alice really wanted
to determine was if I was dogmatic about issues, or did I care about people. She then told
me about her grief over her son whom she loved, who was homosexual, and was dying of
AIDs. The abortion question was only relevant to decide if she could trust me with her
grief.
So, where did the understanding of care ministry start? What is the history of soul
care? What is our heritage as a pastor providing soul care?

History of Soul Care
Historically, soul care was always within
the purview of the clergy. In the Old
Testament, priests served as a moral
conscience, offering spiritual guidance and
pastoral care. Prophets spoke on moral
issues facing the community and those in leadership. Individuals functioning as sages
provided wisdom and counsel regarding matters of daily living. In the New Testament,
Christ advocated before the Father as a priest; as a prophet, he proclaimed the Good
News of the Father’s love; and as a sage, he offered God’s manifest wisdom. In his
letters, Paul offered much counsel and guidance relative to common issues of believers,
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then and today. Paul also provided guidance to elders and deacons on offering soul care
in the pastoral epistles.1
Gregory the Great, a Benedictine monk, became bishop of Rome in AD 590. By
the end of the sixth century, he wrote his treatise, On Pastoral Care.2 His “treatise
became a chief resource, established the patterns, the vocabulary, the aims, and the
methods of soul care.”3 Similarly, William A. Clebsch and Charles R. Jaekle use the
terms “soul care” and “pastoral care” synonymously, while distinguishing soul care as
unique from the many other ministerial roles involved in church leadership, such as
preaching, teaching, worship, and administration. These men also see soul care as unique
among other healing and service arts, such as lawyers, physicians, psychiatrists,
counselors, and social workers. Clebsch and Jaekle show that Christian pastoral care is a
helping act that involves the four pastoral functions of “healing, sustaining, guiding, and
reconciling” of the soul which we will talk about later.4
The 1930s through the 1990s was a turbulent time for the clergy and society. With
a divergence between religion and science, Christian clergy began to struggle with the
correct methods of scriptural interpretation, and the best methodology to interpret and
apply scripture. Many clergy looked to science to prove scripture’s accuracy, or looked
for ways of interpreting scripture to fit within society’s moral and social changes. As
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Crick and Brandelan, 68-70.

2

Gregory the Great, Kindle Locations 1-2688.

3

Clebsch and Jaekle, 3.

4

Clebsch and Jaekle, 3-4, 10.
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clergy authority waned, psychology became the voice of authority, which became
paramount. Each of these developments negatively impacted the influence of the clergy,
as well as the clergy’s ability to offer soul care.
Philip D. Jamieson believes, “modern psychology is unable to address the human
predicament fully in that it lacks the revealed truth of Scripture.”5 Due to a lack of
understanding of “sin,” psychology cannot fully grasp what it means to be human.
Jamieson postulates that since humanity bears God’s image, they are stewards of God’s
glory. Without this understanding, psychology cannot understand “either the height of
human nobility or the depths of human degradation.”6

Biblical Foundation
Second Timothy 3:16 is clear that scripture is “useful for teaching, rebuking,
correcting and training in righteousness.” Each of the four pastoral functions can be seen
as relevant within this scripture. In 2 Timothy 2:15, Paul encourages Timothy to do his
best to “correctly handle the word of truth.” Balancing the value of scripture with the
correct handling of scripture can be difficult.
Donald Capps focuses on “The Bible’s Role in Pastoral Care and Counseling.”
Capps discusses the four basic principles related to the use of scripture in the care of the
soul. These principles emerged individually over time since the 1930s. These include the
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“principle of relevance,” the “principle of sensitivity,” the “principle of consistency,” and
the “principle of the Bible as a change agent.”7
In using scripture, the “principle of relevance” says that the scripture text selected
is to be guided by the particular needs and circumstances of the person desiring help.
While the principle focuses on the situation, this also focuses on the health of the
individual.8 The “principle of sensitivity” looks to the individual’s physical,
psychological, and spiritual limitations. Even if a pastor has selected an appropriate
scripture for the circumstance, this principle takes into account whether the individual is
emotionally ready to receive the selected scripture.9 Since the fourth principle causes a
significant modification of the third principle, the fourth principle is discussed before the
third. The fourth and final principle is the “Bible as a change agent.” This principle seeks
to ensure that the pastoral care provider is aware that any scripture used has the power to
change attitudes, behaviors, and perceptions. The reality of “change” is that scripture
challenges one’s usual perspective. “The Bible is a change agent because it discloses a
world in which God is actively engaged.”10 The change principle challenges one not only
to see what is happening, but also to see what may happen through divine activity as a
result of God’s real presence in the world. Looking back at the third principle, the
“principle of consistency,” addresses the priority between biblical principles and
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psychotherapeutic principles. This idea has been fraught with controversy over whether
biblical principles or counseling principles should have precedence. The modified
“principle of consistency” clearly holds to the intention that any psychological theories
must adhere to biblical understanding in shaping the care provided. These four principles
are essential and applicable in guiding the pastoral care method, even if scripture is not
read nor quoted as a part of a pastoral conversation.11
The discussion of the Bible’s role in the care of the soul for veterans is significant
at this juncture. The care provider needs to be conscious of how the use of scripture can
impact a veteran, as well as be mindful of determining a counseling method that is true to
biblical principles. With that understanding established, a review of Acceptance and
Commitment Therapy as a methodology that fits this premise will be discussed later.
(Pause for questions and comments about Capps’ principles)

Authority and Restoration of Soul Care in Ministry Today
Many pastors believe that without having any formal training in mental health,
they are not the right persons to provide pastoral care to members of their congregations.
Earlier, I showed that psychology is
coming to the realization that a person’s
religious and spiritual life has a significant
influence on restoring and renewing that
person’s mental health. If one looks a few
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years farther back in time, one will find the church as the source of providing care to
wounded souls, rather than psychology and psychiatry.
As mentioned earlier, Clebsch and Jaekle, in their research, found the four
pastoral care functions of healing, sustaining, guiding, and reconciling to be present
throughout Christian history. Thirty years later, at the height of science and psychology’s
influence on the care of the soul, Howard W. Stone continues to point back to the work of
Clebsch and Jaekle as a critical analysis of the traditional functions of pastoral care.12
Healing aims at overcoming an impairment in two ways: first, “by restoring a
person to wholeness,” and second, by helping the person “advance beyond his previous
condition.”13 Restoration is not the only goal. Healing in Christianity is to help a person
go beyond the past, finding a higher spiritual integration than the person held
previously.14 Sickness brings a crisis and disrupts the normal life rhythm. Healing allows
an individual to find a new depth to their life by drawing on the belief in Christ’s
presence and Christ’s care for the person as an individual. “Healing as restoration and
advance have always been an important function of the ministry of the cure of souls.”15
The healing ministry has multiple methods, including sacraments, anointing, saints and
relics, charismatic healers, and exorcism.16 The healing tradition survived through the
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Pentecostal/charismatic movement in 1901. The Pentecostal movement focused on
healing from its beginnings. Now the movement has grown to be the largest Protestant
group in the world.17
The sustaining function of care of the soul helps individuals endure and rise above
a crisis. Often, people cannot restore and return to their previous condition in life,
requiring them to find a “new normal” and hopefully better “normal.” The sustaining
function incorporates four aspects in the care of the soul. These functions include
“preservation,” “consolation,” “consolidation,” and “redemption.”18 Preservation seeks to
halt the emotional and spiritual downward spiral. Appropriately-timed consolation
relieves misery. Consolidation follows as a gathering or embracing of what remains,
which allows forward movement in life. Finally, the ministry function of sustaining
involves redemption. Redemption is the process of finding the “new normal,” or helping
a person advance beyond their previous “normal” condition before the crisis.19
The guiding function of ministry to the soul addresses how clergy may walk
alongside those who are seeking to find their way through current traumatic situations in
their lives. Guidance involves a continuum from advice-giving to reflection. As advicegiving, this guidance may come as advice from the clergy, insight from the individual’s
thoughts, or advice from another external source.20 St. Ignatius believed that advice-
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giving should be conducive to a person’s welfare. Advice-giving requires the clergy to
stay in the background, while watching to see in what way God may lead. In his Spiritual
Exercises, “Fifteenth Annotation,” Ignatius said that clergy should “leave the Creator to
act immediately with the creature, and the creature with the Creator and Lord.”21 The
clergy’s advice should help the individual recognize the wisdom offered by the Spirit of
God.
The other guiding function of ministry to the soul is listening. Listening allows
the minister to focus on what the parishioner is saying. Listening enables the parishioner
to unburden themselves by venting the parishioner’s trial. The minister must listen and be
seen as one who is able to empathize with the individual in their trouble. Listening is
indispensable in the care of the soul. Through listening to and understanding the
individual, the minister can offer the ministry of guidance by reflecting to the person the
inner meaning of that person’s thoughts and words.22
Reconciling is the final pastoral function, along with healing, sustaining, and
guiding. Although the word “reconciliation” carries great theological significance related
to God’s love and Christ’s sacrifice for us, it has a unique meaning in the pastoral care of
the soul. Relative to the cure of the soul, reconciliation carries the understanding of two
valuable ideas: forgiveness and discipline. Discipline can support the care of the soul
through encouraging confession and repentance, as well as offering support against
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temptation.23 In the current age of self-determined truth and individualized rights, the
idea of discipline as a means for care of the soul causes ire in some and dismissal by
others. As such, this idea would be better introduced today through such words as
“commitment,” “devotion,” “duty,” or “loyalty.” Words such as these are easily
understood and accepted by military members.
Forgiveness is a powerful aspect of reconciliation. Although much has been
written recently about forgiveness, self-forgiveness is very difficult to provide or to
receive genuinely. Historically, efforts were made to structure how forgiveness was
given, in the hope that both the recipient and the church could accept its reality. The
structure was necessary because confession and repentance are considered preconditions
required for both the proclamation of forgiveness by the church and the acceptance of
forgiveness by the seeker.24 The path to make forgiveness and reconciliation viable has
gone through multiple changes: from the times of inquisition, public confession, private
confession to the local priest, to times of group confession, general confession within the
communion, and personal confession only to God. Although these methods are widely
varied, the value of forgiveness and reconciliation is critical in reestablishing the broken
relationships among people, God, and themselves.
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The rise of pastoral counseling as the
central focus of pastoral care functions,
where it serves as advice giving, has all but
displaced the other three functions of
sustaining, healing, and reconciling.25
Traditional guidance was inductive by finding pertinent scripture related to the issue at
hand, praying with the person, and thanking God that the person knew where to find the
solution to their problem. In the 1940s to 1950s, a non-directive approach became
popular as clergy were taught to talk less and to listen more.
With no recognition of sin, there is little to no opportunity for confession, grace,
forgiveness, and reconciliation, and it leaves individuals responsible as their own judges
and juries. Those who commit acts that seem unpardonable, within their personal beliefs,
are left to struggle with being god; therefore, they are left to judge their actions. If these
individuals find themselves unworthy, then the only acceptable solution is personal
condemnation with a judgment of suicide.
Belief in Christ and the presence of the Holy Spirit show God’s presence. Where
there was no healing, there are sacraments and divine healing of the soul. Where there
was no hope, but only retreat into self-destruction, there is the sustaining power of God
and His consistent presence in times of trouble. Where there was loss of direction and
meaning in life, there is listening and reflection as the Spirit offers grace and wisdom
through the clergy, prayer, and meditation. Where there are the guilt feelings of
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abandonment by God and society, there is reconciliation through God’s forgiveness, selfforgiveness, and growth in faith through personal discipleship. This care of the soul can
come when one finds personal acceptance of the past, as well as commitment to a more
meaningful future life in Christ.
For veterans who have experienced wounded souls, the personal trial that they
face is in deciding whether their actions in war were justified within their moral
standards. Beyond this, if the individual holds to a Christian system of belief, then the
person must ask: What am I as a Christian called upon to do in this war? To ask oneself
such a question makes the situation spiritual, as well as deserving of theological
reflection. Does saving one’s buddy’s life justify the shooting of a child who is wearing
an explosive? Is there military justification? Is there Christian justification? Is there
personal moral justification?
What can be said to these questions involves the functions of pastoral ministry
and the care of the soul. The reconciling function can begin for those far away who are
brought near by the forgiveness and justification provided for sin through Jesus (Acts
2:38). The healing function is supported by “new birth into the living hope” (1 Pet 1:3)
that is found in the resurrection of Jesus Christ. The sustaining function comes in the
restoration and acceptance found in the Lord’s grace to the believer (1 Tim 1:15-17). The
guiding function is in the renewal received from the Holy Spirit (Titus 3:4-7).
As we depart for lunch, I would like to draw you back to why we are here, and to
what we will be discussing after lunch. I believe that General Douglas MacArthur
captures the reality of war in this statement.
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(Pause for questions and comments)
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Where Does It Start?
I, Joe Civilian, do solemnly swear that I
will support and defend the Constitution of
the United States against all enemies,
foreign and domestic; that I will bear true
faith and allegiance to the same; and that I
will obey the orders of the President of the United States and the orders of the officers
appointed over me, according to regulations and the Uniform Code of Military Justice,
so help me God.
With these words, Joe stepped out of his
known world and entered training to
become a warrior. Basic training
transforms an individual from civilian into
warrior, and creates a common experience
that all veterans share with unspoken pride. His training will take him on a journey that
will influence who he is for the rest of his life.
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As Joe Soldier, he will leave his home
town within an hour of his oath, headed for
basic training. There he will discard
everything that he was: phone, computer,
suitcase, hair, clothes. Even his underwear
will be sent home. Everything that he owns from the first moment of training will be
military, including him. Beyond the external, basic training also strips Joe of any
individuality and shapes him into an integral member of a unit. Physical fitness and
mental discipline are tested, shared hardship and mutual effort transform an individual
into a member of a closed community. Personal interests are set aside for the sake of a
common mission. The ability to understand and execute orders immediately, without
question or reflection, is learned. This ability will save lives on the battlefield. To listen,
understand, and follow all orders are the first lessons learned.

How do you go from individuality to unit cohesion?
From a civilian perspective, military basic training seems to have everything to do
with physical readiness. Preparing the body is critical; however, preparing mentally in
order to control the hands, arms, eyes, and ears in combat is even more significant. Lt Col
Dave Grossman says, “There are only two kinds of people once the bullets start flying:
warriors and victims.”1 So, how are you trained to be a warrior? One of the most
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important character traits of a warrior is discipline. How do we describe discipline? It is
not something that we are born with, but it is developed through internal decisionmaking. This development comes by seeing a task through to completion, or by doing
some things consistently time and time again. As Christians, we should develop such
disciplines as prayer, reading the Word, and serving others in order to be warriors for
Christ. As a military soldier, discipline prepares a person to react to deadly situations in a
predetermined manner. The soldier does not have to think about what to do or to wonder
what the other members of the unit are going to do. The unit has practiced their response
over and over, and they have become disciplined in how to respond. Discipline prepares
you to respond automatically as a unit, not as an individual. It provides for the possibility
of hope—the hope to stay alive through a battle.
Hope also comes from trust—trusting leaders and trusting the people on your left
and right. There is tremendous value in this transition from “my truth, my life” to “one
unit, one mission, no one left behind.” Joe Soldier will be entrenched in risky and
dangerous situations. As a result, he must subscribe to the philosophy that no one is left
behind. There is great comfort and hope in knowing that your comrades will not leave
you injured or alone in the middle of enemy territory. A good soldier must possess the
personal courage to trudge forward in dangerous settings, “running toward the fight” to
complete the mission, as well as fearlessly protect and defend fellow soldiers. Battle
zones and war prompt good soldiers to remain disciplined when faced with difficult
orders, to remain stalwart in the midst of the ever-present fear of entering combat, and to
remain diligent to follow through with the unit’s mission.
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Through training and experience, Joe learns to evaluate others. “Would I go to
war with this commander?” Respect for and confidence in authority are essential. “Would
I go to war with the guy next to me?” Warriors must be able to trust each other, for their
lives depend on it. After the battle begins is not the time to decide if the person next to
you is trustworthy, or if that person knows what they are supposed to do. For a soldier,
being trustworthy is defined as people disciplined enough to function as part of the unit.
Are they trustworthy enough to have the unit’s safety at heart? Can I go to war with
them? Would I risk my life to save them?
While the warrior mentality is not about the love of violence or aggression, it is
about learning how to go to war as a choice for the greater good, not personal good. The
truth is that most successful warriors treat life like a battlefield, full of harmful obstacles
that you need to face and overcome in order for the mission to succeed. They are
constantly planning and preparing for life’s battle to move forward, be productive,
persevere through hardship, and complete the mission.

Reflecting on Sheep, Wolves, and Sheepdogs!
What do sheep, wolves, and sheepdogs
have to do with warriors? Lt. Col.
Grossman offers an interesting analogy of
social behavior about people by using
animals in relation to violence. He
discusses the character of sheep, wolves, and sheepdogs as three types of people. He says
that most people in normal society are sheep. “They are kind, gentle, productive creatures
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who can only hurt one another by accident.”2 To verify this statement, Grossman reminds
us that the 2013 murder rate was six per 100,000 people per year. He is not intending to
insult anyone by calling that person a sheep. A person is sheep-like if they have no
capacity for violence. This makes the individual a healthy productive citizen: a sheep.
“Then there are wolves, and wolves feed
on sheep without mercy.”3 Like wolves,
there are evil people in the world, and they
are capable of evil deeds.
Finally, there are sheepdogs. “Sheepdogs
live to protect the sheep and confront the wolves.”4 Sheepdogs
are those in society who desire to protect and defend the sheep. If
a person has a capacity for violence and no empathy for his
fellow citizen, then they are wolves (criminal). If a person has
capacity for violence and respect for fellow citizens, then they are sheepdogs (warrior,
police).
There are a couple of concerns found within the perspective of the sheep (citizen).
First, sheep have a fear of both the wolf and the sheepdog. They both have sharp teeth,
look mean, and have a capacity for violence. Second, sheep live in denial of the wolf, and
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they devalue the sheepdog—until the wolf appears. In a similar way, people are afraid of
the warrior/police because of their capacity for violence, and the warrior/police reminds
the citizen of the potential for evil in life. The citizen would rather live in denial of sin
and evil in the world, until evil touches their individual life. Then the first person whom
they call to make the evil go away is the sheepdog. There is nothing wrong with being a
sheep or being a sheepdog. As citizens living in a free country, we desire to leave our
homes without constantly worrying about evil. However, sheepdogs are always vigilant
to watch for evil, always aware of their surroundings, and always ready to run to the
problem rather than run away.
A few years ago, I visited Scotland and
watched a shepherd work a sheepdog with
sheep. The shepherd said that he and the
dog trained all the time. I noticed that a
well-trained sheepdog needed very little
direction from the shepherd. Short little whistles would tell the dog everything it needed
to know to accomplish the mission. Warriors also train constantly. As a result, when they
are in a true conflict setting, they need very little conversation to know what the other
members of the unit will be doing or what is necessary to complete the mission.
Warriors are adaptable, capable, and brave, because they are prepared for their
mission, and they believe that they will emerge triumphant. However, warriors don’t just
charge headlong into danger, because controlling their passion is almost as important as
having passion. Old warriors show a unique restraint that only a select few people in the
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world actually use, because they run toward a disaster in an orderly manner. They know
the tactics of the wolf and they know the reactions of the sheep. In this way, it seems as
though the warriors know in advance what will happen and can respond in the most
effective ways. (Comments or clarification at this point)

The Value of Codes for a Warrior
Individuals join the armed services with the hope of defending freedom and the
American way of life. As part of the soldiers’ preparation for war, they are taught the
moral conduct of war. Primarily, soldiers are obligated to protect their fellow soldiers, the
nation, the Constitution, and civilians. The military code of ethics even requires that
captured enemies and detainees receive first aid, food, and basic human needs.5 As an
example, part of the Navy Sea, Air, and Land Team’s (SEAL’s) Creed reads as follows:
“My loyalty to country and team are
beyond reproach. I humbly serve as a
guardian to my fellow Americans always
ready to defend those who are unable to
defend themselves. . . I voluntarily accept
the inherent hazards of my profession,
placing the welfare and security of others
before my own. . . The execution of my
duties will be swift and violent when
required yet guided by the very principles that I serve to defend.”6
These statements are taken from the creed of the United States’ most elite fighting
force. These lines express the selfless service of a SEAL Team member. These men and
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women strive to be the best individually, with the goal being ready to serve the team, not
self. While serving as a professor at the Naval Academy, Dr. Shannon French conducted
a class called “The Code of the Warrior.” In the class, she asked students to reflect on a
word which could serve as a synonym for the word “warrior.” The choices that she
offered were “murderer,” “killer,” “fighter,” “victor,” and “conqueror.” Students
routinely rejected all five of these choices, saying that a warrior has to be morally
superior in some way to those who might qualify for any of the other identifiers. These
students understood such moral ideas as: murder is an unjust act, a random killing has no
purpose, simply fighting does not make a warrior, warriors are not always victors, or a
conqueror may overpower an opponent but lack ethical beliefs. French found the students
to be extremely passionate in their distinction between “warrior” and these other words.
French makes a poignant statement about our warriors:
Unfortunately, the fact that we abhor murder produces a disturbing tension for
those who are asked to fight wars for their tribes, clans, communities, cultures, or
nations. When they are trained for war, warriors are given a mandate by society to
take lives. But they must learn to take only certain lives in certain ways, at certain
times, and for certain reasons. Otherwise, they become indistinguishable from
murderers and will find themselves condemned by the very societies they were
created to serve.7
The ideals expressed in this quotation have led warriors of all generations and countries
to construct codes of behavior based on their cultures’ images of the ideal warrior. Codes
are demanding, and often are based on a culture’s religious beliefs. These self-imposed
codes set a higher ethical standard within the warrior society than would be required of
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an ordinary citizen. Codes set boundaries and distinguish honorable acts from shameful
acts. These limits aid the warrior in surviving the horror of combat and the potential
feelings of self-judgement and self-loathing.8

So how does a civilian secular culture
differ from a military stoic culture?
In our secular culture of today, we not only have permission, but are encouraged
not to believe in God. Humanistic immanence is the new reality, with any Godly
transcendence dismissed as folly. This does not mean that we are a world of disbelief, but
that we are one of a different belief, a world where humanity is ultimate. The world needs
meaning, and without a transcendent God, humanity becomes the ultimate provider of
meaning. God’s purpose as the ultimate plan for our lives is replaced with humanity’s
plan.9
Christ speaks of “weightier matters” found
in Matthew 23:23. These are Justice,
Mercy, and Faithfulness. To me, these
seem like military core values. In the U.S.
Navy, my core values were and are Honor,
Courage, and Commitment. As we grow in our Christian faith, we move from a secular
value system of “my truth” to the value system of Christ.
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“Justice” involves giving people equal opportunity and fair treatment, irrespective
of how they look or their cultural background. “Mercy” is a core characteristic of who
God is, and we see this embodied in the life of Jesus. Jesus gave love and forgiveness
freely, even to the point of laying down his own life. “Faithfulness” is God sticking with
us. Even though we struggle to obey God, God is faithful, sticking with us through the
ups and downs of life.
Matthew 23 covers the fourth of the seven “woes.”10 This chapter denounces the
scribes and Pharisees for forgetting the truly central aspects of the law. The Pharisees
were secular men who felt a call to serve God. They were honorable men in service to
God, but they had become obsessed with issues outside their original core values. In
chapter 23, Matthew records how Christ rebuked these men of God for forgetting those
things which had true value. This message, although presented differently, was the same
message in the twofold “greatest commandment” of loving God and loving your
neighbor.11 Warriors have also transitioned from secular life to living a new life in the
military, which has its core values. This transition is not automatic or immediate, and it
involves transitioning every aspect of their lives. “Honor” means that you will conduct
yourself in the highest ethical manner in all relationships. “Courage” means that you
possess the moral and mental strength to do what is right and to meet the demands of a
warrior and the mission, even when it is hazardous or demanding. “Commitment” means
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that you will be committed to constant personal and professional improvement, and will
exhibit the highest degree of moral character. The “woes” for warriors are when these
new values are forgotten as a result of events in war. When warriors violate their core
values, they end up denouncing themselves, as Christ did the Pharisees, as a result of this
violation. This violation results in a soul wound.

So how difficult is the move from Joe Citizen to Joe Soldier?
I hold to the thoughts and ideas of Major Drew D. Jeter, USAF. In 1998, Major
Jeter discussed a gap between the high moral values set by the military when placed
alongside the widening values found in civilian society. He believes that this gap leaves
military members “stuck in the middle of this division” between the dynamically
changing and expanding societal moral values on one side, and traditional moral values
found in the military establishment.12
Twenty-two years after the time when Jeter postulated these thoughts, it does not
take much investigation to conclude that Jeter’s ideas have merit. Societal values and
military values both have expanded over time; however, the gap between them seems to
be even greater today. In this discussion on moral injury, Jeter’s observation lends to the
idea that the war experience for the new generation is even farther emotionally separated
from anything that this generation has ever considered. Any blood, inhuman act, guilt, or
shame experienced in today’s youth did not come from living on a farm, but from either
movies and video games, or from murder and killing experienced firsthand, or from the
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news. Even then, movies end, games are reset, news items quickly move on and are
forgotten, which leaves the viewer separated from the events. The world returns to what it
was for these youth just two hours previously. The larger problem is that there is no
distinction made between wolf and sheepdog in these games or in television coverage.
The exceptions from what was just discussed would include recent school
shootings, riots, child abuse, and societal depravity. In most cases, these exceptions are
seen as horrible events conducted by criminals, and these events would require a
completely different discussion than moral injury. Moral injury occurs in those persons of
high moral character who experience events separate from their normal moral character.
The point being made here is that much care is taken to ensure that depraved individuals
are not allowed to represent our country in war. The rationale is that a person of more
classical moral character has a better chance of making good decisions in the bad
situations found in a war setting. (Pause for comments)

How does one prepare for entering combat and deciding to kill?
I have had many army veterans say that
they don’t think that they could do what I
have done: go down in a submarine for
sixty to sixty-five days at a time with
nuclear missiles. I say, “Thanks,” but I
follow that up with: “I don’t think I would want to dig a ten-inch-deep hole, lay in it, and
have people shoot bullets over the top of my head.” We both laugh and share similar
glassy-eyed looks as we remember our individual pasts.
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A phobia is an overwhelming fear. When another human being is trying to kill us,
this causes fear that can shatter or devastate us in normal life. We cannot function by
continually expecting someone to try to kill us. In a military battle, this phobia causes
extreme stress; however, Joe Soldier will move toward the sound of the guns and
confront the enemy, regardless of the fear.13 Acknowledging your fear and going toward
danger anyway are only the initial pieces of the puzzle. Training to be in a battle setting
and surviving are the next critical huddles. Grossman says that it is acceptable to have a
bad preparation day, but unacceptable not to train, to get better, and to be prepared the
next time.14
“You need three things to survive in armed combat: the weapon, the skill, and the
will to kill.” Without the will to kill someone who is willing will take your weapon and
either kill you or someone whom you are supposed to protect.15 Part of surviving the
“will to kill” is resolving the issues of actually killing someone before it happens.
Brigadier General Marshall said that the greatest obstacle that a soldier will face is
coming from a civilization in which aggression or taking a life is unacceptable. Stages of
killing consist of exhilaration, backlash, and rationalization: exhilaration that “I am still
alive!”; backlash of remorse and nausea that “I killed another person!”; and finally,
rationalization and more nausea as a lifelong process. Resolving the issue of killing in
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advance can help. The warrior with hunting experience, leadership training, and recent
rationalization process in place has the most muted response to killing.16
What do we mean by “taking the gloves off?”
There is a difference between terrorist war and honorable war. Taking the gloves
off is a violation of our own values by engaging in war with no rules. If our values are
worth dying for, then we must not surrender them out of fear, or fury, or to gain a
temporary tactical advantage.17 It is wrong to kill innocent people. The demarcation
referenced here is the line between terrorist and warrior. More traumatically, in
considering the death of another person, we consider the difference between murder and
collateral damage. Our military codes, war ethics, and national values are betrayed by
ignoring our own values. Values such as freedom, democracy, equality, and the rule of
law describe not only our nation, but human values. Suspending these values in war will
erode the warrior and damage those same values back home.
Terrorists focus on “soft” civilian targets, while warriors focus on harder targets
that have military value. Terrorists will hide in civilian homes and attack while civilian
populations are still present. Terrorists will dress in civilian attire or force civilians to
become instruments of war.
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Men, women, and children a forced to strap
on bombs, and they are then sent to where
our warriors are located to explode these
bombs. Terrorists will kill everyone in a
town or village if anyone helps our
soldiers. These types of events and others such as an improvised explosive device (IED),
which is a bomb constructed and deployed in ways other than in conventional military
action, constitute terrorism.
In these settings, it is extremely difficult
for our warriors to honor the Rules of
Engagement, which separate enemy from
civilian. How do you not shoot a child in
front of your vehicle when yesterday a
child blew up your best friend because he did not shoot?18 How do you decide to not
“take off the gloves” when it is almost impossible to distinguish between the two
situations? Finally, if a Joe Soldier gives in to the emotional distress and takes off the
gloves, then how does that end up effecting his soul?
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What are the Rules of Engagement? (Read
Rules of Engagement slide). The church,
specifically St. Thomas Aquinas, has
sought to determine answers to the
situations where it would be morally
permissible to take a life. The Principle of Forfeiture and the Doctrine of Double Effect
both have played significant roles in the theories of Just War and Conduct of War that are
used today. The Principle of Forfeiture says that a person can give up their right to life by
threatening an innocent life. The Doctrine of Double Effect “applies to situations in
which it may be necessary or unavoidable to take an action that will cause the loss of
innocent life in order to achieve some greater good.”19 There are four conditions that
must be present in order to apply the Double Effect doctrine. The action must be morally
indifferent or morally good. The bad effect must not be the intended method of
accomplishing the good. The motive must be to accomplish the good effect. Finally, the
good effect must be at least equivalent in importance to the bad effect.
In my mind, there are two problems with this theology. The first problem is not in
the actual rationale, but in the process to achieve the final “OK” to initiate the rationale.
When Joe Soldier is in the heat of battle, he does not pause to consider if his action meets
all four criteria of Double Effect. If he did, then he and his entire unit would be dead
before he could decide. The second problem is that when our warriors are fighting against
a terrorist group, then the ideas of Principle of Forfeiture and Doctrine of Double Effect
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seem to oppose each other. Forfeiture would mean that Joe must decide if the child or the
woman walking down the road has a bomb under their clothing, while deciding if saving
his unit is at least equivalent to killing a woman or child, as prescribed in Double Effect.
As a soldier returns from the battlefield, that soldier will judge their own personal
guilt of self-determined moral failure. Once at home, there is no place to process this soul
wound, because no one at home or in his civilian community has experienced the
situations that Joe Soldier has experienced, except another warrior. In their mind, family,
friends, clergy, neighbors, and God, all see them as the same upstanding, brave, defender
of freedom person whom they have always seen them to be. However, with this soldier’s
soul damaged, and seeing themselves as not worthy of life in normal society, then there is
no way to remove the stain on their soul. God may forgive most people; however, in the
mind of this soldier, they do not deserve even to ask God for forgiveness. Now Joe is
faced with a grim reality. Having been brought up in a secular society that discounts a
transcendent God of love and grace, and having determined that he has violated the Code
of his new culture as a soldier, then the one choice is to detach from life. For some, this
means abandoning any previous life. For others, this means suicide.
Next, we will continue our discussion of this soul-wounding struggle. First, we
will look at examples in scripture, then at those past and present. We will conclude our
time tomorrow by discussing a method of offering spiritual care and how you, as spiritual
leaders, are the ones on the frontline of this spiritual battle to restore the soul of the
returning warrior to a values-based, productive life in the community. (Pause for
Comments and Questions)
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Everyone can take a break now.
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(Warn of foul language)

Introduction
1 O Lord, God of my salvation,
I cry out day and night before you.
2 Let my prayer come before you;
incline your ear to my cry!
3 For my soul is full of troubles,
and my life draws near to Sheol.
4 I am counted among those who go down to the pit;
I am a man who has no strength,
5 like one set loose among the dead,
like the slain that lie in the grave,
like those whom you remember no more,
for they are cut off from your hand.
6 You have put me in the depths of the pit,
in the regions dark and deep.
7 Your wrath lies heavy upon me,
and you overwhelm me with all your waves.
8 You have taken from me my closest friends
And made me repulsive to them.
I am confined and have no escape. (Ps 88:1-8)
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This psalm is a lament, which was used as a psalm of penitence and lamentation.1
There is desperation in these words. The psalm expresses the emptiness, abandonment,
and forsakenness of a person, in their own mind at least, who is justifiably cut off from
everything and everyone. The person feels so lost that it is as though they are in an
unmarked grave. This person is in the deepest part of hell. There is no hope offered in
this psalm. The spiritual distress is coupled with the “excruciating mental pain that his
friends (and family) are estranged from him and his acquaintances have forgotten him.”2
The image is that of a valiant man whose strength has failed, a wounded man deserted
among the dead in the field of battle. The speaker complains that he is in the darkness at
the bottom of the pit of hell with waves of divine wrath surging over them. This person
has become an abomination even to close friends, and is closed-in and isolated from
normal community life.3 With these words, we meet soul-wounding moral injury.
Thus far in our time together, we have discussed the value and importance of the
care pastor in the support of their church’s flock. We have also discussed the manner in
which we, as a country, take our best and brightest young citizens and mold them into
warriors. As a country, we have learned to greet returning warriors at the airport, to offer
holiday parades, to provide institutions for medical care, and to say “thank you for your
service” to veterans whom we meet in the street. However, with record numbers of
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veteran suicides, and the struggles of reentry into society, the spiritual preparation of
those entering the military and the restoration of veterans returning from war are being
overlooked. In particular, the Church has struggled, through omission, with owning their
participation in war. We will speak more of this later. Before jumping into how we as
clergy can begin to help fix the issue, I think it is important to understand the problem
that we face. So, let’s talk further about what moral injury is, and how a soul can be
wounded.

What happens when one violates their personal moral standards?
Moral injury or soul-wounding occurs
when a soldier violates, is ordered to
violate, or observes someone else violating
their deep-seated personal moral values. In
evaluating this failure to do “what is right,”
the veteran becomes convinced that they do not live in a reliable, meaningful world, and
that they can no longer regard themselves as being a decent human being.4 As an
example, a Vietnam veteran says, “I haven’t really slept for twenty years.” His nights are
filled with walking the “perimeter” inside his own house ten to fifteen times to check
safety and security. When he does sleep, his dreams fill with memories that cause him to
react to past events. In the past, he has tried to strangle his wife, thinking that she was a
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“gook.” One night, the veteran dreamed that his buddies visited him from the grave. They
told him that it is better where they are, and that he would be able to rest. While the
buddies were speaking in his dream, the room was filling with the blood of those who
died. His desperate distress (soul wound) is not being able to save the lives of his
buddies.
Other nights, this veteran has dreams about missions in which he participated.
One particular dream stands out. His platoon had been sent to destroy boats carrying
enemy weapons and ammunition. They found the boats pulled into a dock at the location
that intelligence had given them. From tree cover a distance away, they fired every
weapon they had, totally destroying the boats, cargo, and people on the dock. As they
inspected their work at sun-up, they found that what they had decimated was a family of
men, women, and children unloading their night’s fishing catch. This was bad enough,
but what truly caused his moral injury was how this event was dismissed and that what
really happened was covered up. The officer in charge at headquarters told the platoon
not to worry about “it,” because the dead would add to their total “body count” report. A
second moral violation was added to the first moral violation. A third violation, making
terrible into horrific, was when the platoon then received the Combat Action Medal, a
medal of honor in the military, given for facing the enemy while you are under fire. This
veteran told his psychologist, quote “So, in my heart I know what we did was wrong. . .
and I’d be standing like a fucking jerk while they’d be handing out fucking medals for
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killing civilians.”5 This exemplifies the torture of the soul-wounding injury, which we
refer to as moral injury.
In Nancy Sherman’s book, The Untold War: Inside the Hearts, Minds, and Souls
of Our Soldiers, she walks with the reader through three processes. She discusses
“becoming a warrior,” “battlefield of emotions,” and finally “war after the war.”6 In each
section, she describes the uniqueness of military life and experiences. These experiences
separate the warrior further and further from civilian life. The warrior left what he knew
of life, and will never find that life again.7
Patriotism causes individuals to join the military; comradery with the person on
your left and right is what the soldier learns on the battlefield. Death of those on your left
and right separates the warrior from future life. The trauma from the emotions of the
battlefield is life-changing. Being physically present on the battlefield ends, but the
experiences and emotions of the battlefield remain forever. Feeling guilty for not “being
there” to protect their buddies follows soldiers. This emotional idea is so deep inside that
it outweighs physical limitations, family desires, and even age. Many warriors desire to
go back to battle after significant injury or even years later. Going back to war is about
protecting those whom you left behind. It can even be to revenge buddies who were lost.
I have often been told by Korean War and Vietnam War veterans, “If they would give me
a gun, I would go back right now.” Guilt and the desire to seek payback are priorities. For
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veterans, heroes are those who do not come home; thus, they do not feel like they should
be called “heroes.” They came home because their buddies paid the price.
The struggle with guilt can be both for buddies and the enemy. Those on the
“other side” were the enemy, until they were dead. Then, looking at dead people’s family
pictures in their wallets made them people, which results in guilt over their lost lives.
Guilt comes from other issues, such as participating in torture. Information was always
critical to saving the lives of buddies, but gathering information caused mental and
physical pain and the suffering of others, with subsequent feelings of guilt felt by the
warrior.8
The “war after war” is a different battle.
For many in the military, psychological
injury is more of a scarlet letter than a
badge of honor. In our picture, she seems
happy that he is home, but he is not the
focus. He is physically in the picture, but somehow his eyes say that he is not present.
Struggling to return from soldier to civilian is extremely difficult. For some there is both
physical damage as well as the emotional and spiritual debilitation of moral injury. They
are reentering society where “you have my back, I have yours” is no longer paramount,
which is difficult to accept. To have one’s previous physical ability removed causes the
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once “I can do this” mentality to be shattered. The once-held trust in God is dismantled,
which causes questions that make life overwhelming, if not insurmountable.9
Sherman looks even closer at the trials of returning home in her book Afterwar:
Healing the Moral Wounds of Our Soldiers. She focuses on a warrior’s struggle to reenter
society after returning from war. Sherman looks at the enduring mark on the souls of
those who fight. She reminds the readers of their responsibility to those who are sent to
do the fighting for them, when the warriors come home.10 This reminder to the nation is
what is needed, but it is difficult for the civilian population to grasp. Kristen Bialik, a
researcher for Pew Research Center, explains that less than half of one percent of the
population is currently serving in the military, and less than seven percent of civilians are
veterans. This means that most people today have minimal experience or understanding
to help them connect with today’s returning warriors. The current generation is also the
least connected to the current war. Since the current war in Iraq has continued for
eighteen years, twenty-five percent of the population has never lived outside of war.
Ninety percent of the U.S. population has never served, and with forty-five percent of
those being over sixty-five years of age, the percentage is dropping.11 Therefore, to say
that the civilian population should take responsibility for their returning warriors is
difficult. Most believe that they are doing their part by saying, “Thank you for your
service,” and by advocating for more veteran benefits. Although sincere, this type of
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support by society shows that they are as disconnected from the warrior as the warrior is
from society.
The numbing of life that is caused by moral injury is deadly. Soldiers lose their
identity; they are no longer soldiers and not civilians. Things that must be done in war are
inappropriate and illegal in civilian life. Moral injury is not a one-size-fits-all burden.
Diagnosis, assignment of a treatment plan, and waiting for the problem to run its course
are not sufficient. Downrange, staying physically alive but emotionally dead through
stoic indifference to life, helped the warrior survive. Back home, this indifference causes
disconnection from family and from the civilian community.
In the book, Achilles in Vietnam: Combat Trauma and the Undoing of Character,
Shay focuses on treating Vietnam veterans in the VA system who suffer from chronic
PTSD. After several years in this work, Shay began to recognize uniquely different
symptoms between individuals diagnosed with PTSD. The treatment modalities for
PTSD with such symptoms as fear, disgust, horror, and hopelessness were not helpful to
all individuals carrying the PTSD diagnosis. Shay began to recognize other symptoms in
patients, such as shame, guilt, anger, and outrage, for which PTSD treatment did not offer
improvement. In his book, Shay states, “The essential injuries in combat PTSD are moral
and social, and so the central treatment must be moral and social.”12 From this, the phrase
“moral injury” has arisen to describe these symptoms.
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Odysseus in America by Jonathan Shay
In Shay’s second book, Odysseus in America: Combat Trauma and the Trials of
Homecoming, he picks up fifteen years later from Achilles in Vietnam. Both Odysseus
and Vietnam veterans came home alone after their service. For Odysseus, this caused a
ten-year delay in returning home, and in many ways, it has emotionally taken a lifetime
for many Vietnam veterans to return. The first half of the book provides the comparison
of Homer’s Odyssey to returning veterans.13 He references rituals that could help rid the
returning warriors of the violent emotions within them. These ideas consist of things like
small groups, cleansing rituals, and caring for the underprivileged. Roman and Greek
histories speak of cleansing, as well as Old Testament scripture, to restore warriors and to
return them to the community.14
“A Meta-Analytic Case Study of Clinical Chaplain Care for Moral Injury in
Veterans” was a Doctor of Ministry project by Robert Price.15 In this study, the author
sought, through the review of available research, to determine what “clinical chaplain
care elements could lessen the effects of morally injurious experiences . . . for combat
veterans.”16
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As an example, Chaplain Price believed that helping veterans “rediscover their
concept of God and how they can relate with God” could help them rebuild a meaningful
worldview.17 Chaplains and clergy can offer “a genuine, non-anxious, and nonjudgmental relationship” that veterans need in order to speak about the pain of the shame
and guilt that they carry.18
You, as a returning-veteran’s pastor, have the opportunity to dispel any unrealistic
understanding of God and his love. Price discusses the work of Jonathan Shay related to
moral injury, and the inaccurate comments of veterans. As a result of the veterans’ war
experiences, God has removed his love, is against them, and has vanished from their
lives. By God removing his love, all sources of meaning, morality, values, and goodness
have left the veterans lost.19 Price reviews articles and books that cover the last ten years.
The core symptoms that keep reoccurring are guilt, shame, spiritual conflict, and loss of
trust in self, others, and God.20

PTSD vs Moral Injury
Many mental health authors believe that moral injury is more devastating than
PTSD, and it should be listed separately in the Diagnostic and Statistical Manual of
Mental Disorders that is published by the APA. These authors believe that “service
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members and veterans can suffer long-term scars that are not well captured by the current
conceptualizations of PTSD or other adjustment difficulties.”21

The emotional symptoms that arise from
moral injury are similar to PTSD, but
PTSD and Moral Injury are different in
essential ways. For example, where the
dominant invasive feelings in PTSD are
fear, horror, and/or helplessness, in moral injury, the predominant painful emotions are
guilt, shame, and anger. Instead of the physiological arousal experienced with PTSD,
victims of moral injury more typically experience withdrawal and isolate themselves
from their support systems and society in general.22 This controversy leaves a clear
opportunity for spirituality to be a focal point in determining the primary issue and the
type of care provided.
Chaplain Price discusses symptoms that have a clear spiritual context. These
include shame, guilt, forgiveness, purification, and redemption. He promotes using a
group approach due to the interpersonal trust dynamics between veterans found in a
group setting. After reviewing results from ten moral injury groups conducted by
chaplains at a VA hospital, Price concluded that a spirituality-based, group-based
environment is well-suited for this care. He found moral injury to be different from
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PTSD. These differences were due to the overwhelming nature of shame and guilt, and he
found that the value of incarnational ministry is relevant to those with wounded souls.23
Price’s work shows genuine value in what a local pastor has readily available through the
hope found in Christ. (Pause for comments and questions)

The Unique Struggle of the Reservist
A particular issue relevant for us in the church setting is how to help reservists.
Reservists are part-time military and full-time civilians. Traditionally, reservists who go
into combat areas have served in support of the frontline, full-time active-duty personnel.
In the current war, there is no traditional frontline, and reservists have experienced all the
same horrors and hardships of the active duty. “Challenges Faced by Iraq War Reservists
and Their Families: A Soul Care Approach for Chaplains and Pastors” was a dissertation
by Kenney Jamaine Walden.24 Walden addresses two significant issues in his research.
He looked at the seemingly unrecognized suffering of military reservists and their
families who were called to active duty during the seven-year Iraq War. 25 I believe that
soul care is the way that civilian pastors can assist reservists and their families with
problems as a result of military activation.
Walden discusses how reservists are experiencing all the same issues as activeduty warriors: family separation with multiple deployments of up to two years, battlefield
living conditions, and direct interaction with the enemy. These conditions would have
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been rare for reservists in any previous war. A significant dynamic that could lead to
soul-wounding issues for both active and reserve military were the new elements of
warfare in the Iraq War. They dealt with urban terrain, religious personalities as
significant stakeholders, and fighting an ideological group rather than another country.
Combat tactics also were different, including improvised explosive devices
(IEDs), suicide bombers, mortar and rocket attacks, sniper fire, and Iraq warriors who
were male, female, youth, and elderly dressed in civilian clothing.26
Challenges to providing care to reservists and their families can occur when
civilian pastors are not familiar with military life. Other challenges to providing
care to reservists and their families can occur when military chaplains have lost
touch with the particularities of civilian life. Furthermore, there exists only
minimal partnership between the military and civilian pastors, though such a
partnership could vastly improve care to military reservists and their families.27
Walden relies on the writings of Howard Clinebell as a primary source for
understanding soul care. Walden points to Clinebell’s belief that religious life fosters
“wholeness and growth” of a person’s soul. This understanding promotes the value of the
religious leaders and the religious community to help individuals navigate life. Clinebell
also believes in the holistic nature of the soul—body, mind, emotions, relationships,
work, play, and world. Thus, soul care must be comprehensive as well.28
Walden found limited discussions on the needs of reservists and their families in
most research. As a frame of reference for the issues that reservists and their families
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face, Walden uses the structure of Karen M. Pavlicin’s Surviving Deployment: A Guide
for Military Families to address pre-deployment, deployment, and post-deployment.29
Each phase is filled with unique anxiety for the reservists, requiring differing
spiritual strength. Walden discusses how “spiritual restlessness” can hinder the
effectiveness of soul care in each phase of deployment. This restlessness is the result of
the reservists and their family members worrying about all three stages of deployment
simultaneously.30 For the reservist, these phases occur independently of an active-duty
base that is built to specialize in war. Thus, the reservist and their family only have the
civilian community to depend on for preparation, separation, and restoration. If the
reservist’s civilian pastor, boss, or home does not have an understanding of war, then the
help that they offer is often limited, inaccurate, or non-existent. “A reservist may be the
only person, or one of few persons, from their employer, neighborhood, and their faith
community who has been through deployment and combat.”31 The ideas that Walden
presents quickly point to the value of providing education to community pastors.
Education assists clergy in offering soul care to the military members of their
congregations. Listening is an essential lesson that clergy and lay pastoral care providers
must understand. Listening allows the Holy Spirit to bring grace, love, and forgiveness,
in order to finally bring soul redemption to military members and their families. The
pastor’s purpose is not to cure, but to care—to walk alongside the military member and
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the family before, during, and after deployment. I have often spoken with chaplain
students about how we as representatives of God cannot lift a person up out of their pain
and suffering and set them down in a place of renewed hope and peace on the other side
of the valley of grief. We must walk along with them through the valley of the shadow of
death. We must be God’s representative of “I will never leave you nor forsake you.”

What about all the suicide or terrible injuries you hear about?
Major Jeffery Hall served in the Army for
twenty-three years, joining at age
seventeen. In his last two deployments in
Baghdad and Fallujah, Hall commanded
infantry and artillery units involved in
counter-insurgency operations. These operations served to advise elder councils, to paint
schools, to lay sewers, to outfit children with clothes and shoes, and to bring food and
medical supplies. However, Hall came away ashamed: first, that he had failed to
complete the mission for which he was trained, which was engaging and destroying the
enemy; and second, that he was ordered to complete a task that was morally wrong. His
moral injury was the result of betraying a family in Baghdad he called his friends. Hall
was diagnosed and treated for PTSD at Walter Reed Medical Center. While there, Hall
said, “You have to understand, my PTSD had everything to do with moral injury. It was
not from killing, or seeing bodies severed or blown up. It was from betrayal, from moral
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betrayal.”32 He was ordered to serve as the government representative to tell a civilian
family who were his friends that their adult child was killed as collateral damage of the
war. However, Hall’s leadership had labeled this individual as an enemy combatant. Hall
felt a deep sense of shame as he told the family of this decision. As a result of this
betrayal by his leaders to acknowledge this accidental killing, the family’s child was
treated with disgrace, and the family was disrespected. This put Hall in the position of
feeling trapped, forced to commit evil, helpless in his actions toward the family. Hall felt
much more powerless and captive than he had ever felt in facing enemy fire. He was
stripped defenseless, with the shame which haunted him. One day, back home on base, he
could no longer function.33 Having been ordered to do what was morally wrong had
wounded Hall’s soul and had ended in moral injury. In these events, Hall felt that he had
lost his identity and his good name. Having betrayed all he was as a person, Hall was
ready for suicide. In his case, a friend rescued him. Many warriors do not find that help.
In our last peacetime, 2000, the suicide rate for military was 11.6 per 100,000. By
2003 the suicide rate for Iraq troops had risen to 15.6 per 100,000. In 2006 that rate had
risen to 16.1 per 100,000. In 2012 the rate of veteran suicide was at an alarming rate of
35.9 per 100,000.34 This was three times the rate of civilian suicide of 12.4. There are
many reasons for this rise. The type of warfare was totally new, putting extreme stress on
warriors to honor their core values and codes of conduct in war. This included
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improvised explosive devices (IEDs), no frontline of attack, community-based fighting
(which included men, women, and children), and no traditional uniforms being worn by
the military. Civilian families were even authorized to keep an AK-47 at home, although
they were non-combatants.35 Warriors were left to determine combatant or civilian, their
actions, and their ethics in the moment of battle. This allows for a high risk of mistakes.
Another issue influencing suicide is
advances in medicine. In previous wars,
about 70 percent of injured survived.
Today, due to advances, approximately 93
percent of wounded survive. The blessing
and curse of these medical advances is the increase in the number of extremely injured
warriors who are surviving. As the chair of the ethics committee at the VA hospital where
I was the Chief Chaplain, I have presided over many very difficult cases.
Many times, the VA hospital would receive
wounded warriors that we did not know if
they would live. If they lived, they would
never be able to interact with loved ones
due to severe brain injuries. Other times,
the family had been given hope of the warrior surviving, but over time it became apparent
that they would not. Then as the ethics committee, we would have to work with the
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family around life-ending decisions. Often warriors had advanced directives discussing
life choices, which the family struggled to honor.

Where does all this leave us today?
Well, this leaves us at the end of the first day. However, before we break, let me
offer a review of today. We started by discussing the significant value of soul care that
the pastor can provide to all congregants. With returning military in particular, the value
of listening and being real, without condemnation, is essential when you are sitting with
them. Next, we covered the process of a congregant transitioning from citizen to warrior,
and how this is a permanent, life-changing process. Finally, we have introduced moral
injury and how this is “not a psychological problem. It is a problem of the conscience, of
spirituality, of the soul.”36 Tomorrow, we will look at moral injury found in scripture and
the church fathers. We will discuss a care method available to pastors for helping moral
injury sufferers. Finally, we will look at how this method honors scripture, which makes
it pastor-friendly by having theology as primary and psychology as secondary.
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So, a new day! I hope that each of you had enough rest, made a few calls, and are
ready to go. Please remember the class rules that we discussed yesterday, particularly
turning off your phone, thank you. Yesterday, we looked at your valuable ministry as a
care pastor. We saw what happens when a person transitions from citizen to soldier.
Finally, we looked at what can happen to individuals as a result of war. Soul-wounding
moral injury is not the result of this generation being weaker or more sensitive than past
generations nor do all veterans suffer with moral injury. To illustrate this point, this
morning we will start by looking at examples of moral injury in scripture and in great
men of faith.

Cain
Veterans struggling with moral injury see
themselves as isolated and alone in their
struggle with shame and guilt. They do not
wish to accept the horror in which they
participated during war, and they certainly
do not wish for those who knew them before war to know what they did during war.
These veterans tend to make assumptions about God’s judgment of them as well.
248
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Similar to a veteran, Cain’s anguish over the evil that he committed had caused
him to expand God’s punishment of him beyond what God said. God said, “‘You will be
a restless wanderer on the earth.’ Cain said to the LORD, ‘My punishment is more than I
can bear’” (Gen 4:12-13). While God said that Cain would no longer be a farmer and
would become a restless wanderer, Cain added that whoever found him would kill him.
Many veterans believe that they have no right to be alive, and deserve death, if others
found out what they did in war.
In a PTSD group, Ken, a Korean war veteran told me, “Chaplain, we know you
will go to heaven, but there is no way God would ever forgive what I have done.” Ken
believed that he had done more than fight a noble fight in battle. The story of Cain is one
of murder. Cain’s relationship with God and the ground that he farmed were both lost to
him. Cain becomes a wanderer, a drifter, and an outlaw.1 Some veterans see themselves
as rejected by society, left to wander, and not fit to be alive. Cain expresses the same guilt
and shame as deserving death. Cain’s parents had lost face-to-face relationship with God;
Cain lost relationship with God, his neighbors, and his livelihood.2 Ken had returned
home, but he had lost faith in the God of his childhood. How Ken felt about himself
caused him to destroy relationships with his family, and Ken failed in his ability to hold a
job in the community.
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David
Cain offers an example of moral injury based on his personal actions. King David
offers a similar example of moral injury caused by a person in leadership. David chose to
not go to war against the Ammonites, ending with moral injury to himself, the rape of
another man’s wife, and the deaths of a husband and a child. David’s actions offer
examples of both abuse of authority and of military sexual trauma with the wife of one of
his trusted military leaders, Uriah. At this point, it is beneficial to mention that much
moral injury occurs as the result of an immoral act. This act, which causes the wounding
of the soul, is often perpetrated by the immoral action of the wounded individual. David’s
act of adultery with Bathsheba easily meets criteria that would result in moral injury.
Due to his position of authority, David was able to take advantage of the wife of a
subordinate, which results in a second morally sinful act of having the subordinate killed
(2 Sam 11-12). Leading up to the events with Bathsheba, the warrior David chose not to
go out to war, which was very unusual. In the earlier season of battle in this war with
Ammon, David did not command his army; rather, at the request of Joab, David called
out “all Israel” and slaughtered seven hundred charioteers and forty thousand horsemen
(2 Sam 10:18). In the new season of “when kings go out to battle” (2 Sam 11:1), David
again stayed home, and he sent the army and all Israel to battle Ammon. Even with “all
Israel” at war, David again stayed home.3 One would wonder whether David’s soul was
suffering from too much war and killing, even before the events with Bathsheba.
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Most veterans struggle with the ambiguity of being a warrior. Over time, they
reach a place of hating war, “war is hell,” and feeling like they can no longer continue to
participate. However, they also continue to crave the high intensity of the action that is
found in war. This need for intense action may be part of what causes warriors to commit
evil while in battle. It is often this same intensity which ends with wounded souls, and
which gets them in trouble with regular society. These veterans drive fast cars, drink too
much, get into fights, or sleep with other men’s wives. Like many others, David took
advantage of Uriah’s wife, and then David went down a path to hide that fact. In an
ultimate effort to hide his sin, David had Uriah killed.
You know what happens next: God sends Nathan, the prophet, to bring God’s
word of conviction to David concerning his sins of adultery and murder. Through
Nathan, God calls David to account. God reminds David that He, God, gave David
everything that had belonged to King Saul. David had home, wives, wealth, Israel, and
Judah. If that were not enough, God said that he would have given David more, but he
chose to scorn Yahweh and to do evil in Yahweh’s sight (2 Sam 12:8-12). As with so
many veterans suffering with moral injury, this realization of sin and violation of
conscience do not end in their personal deaths. Nathan came to David presenting a
situation that required the judgement of the king. Upon hearing the story, David declared
that the man should die. Nathan then informed David that he was that man. Nathan went
on to tell David that the result of his sin would cause his household to be transformed.
The moral injury of David is recognized in the words, “I have sinned against Yahweh” (2
Sam 12:13). As a result of David’s sin, his child with Bathsheba would die, and beyond
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David’s sin, his wives would be given to his neighbors for them to molest in broad
daylight.4
The account of David has both similarities to and differences from a veteran’s
experience. With David, two issues are readily apparent. David is dealing directly with
God as leader of a nation, and God causes the nation to suffer for David’s actions. Most
veterans are dealing with God as the leader of a family. In most cases, the family suffers
as a result of the veteran’s soul-wounding after their returning home. David desires
forgiveness from God to save the child, but his child dies anyway. Veterans desire
forgiveness in order to forgive themselves and to restore their souls and their families, but
they struggle to accept God’s desire to forgive, and they are unable to forgive themselves.
They see no way out of the sin and shame that they feel as a result of their actions. They
lose homes, families, and jobs.

Peter
A different example of moral injury, can be found in the New Testament with
Peter. Peter was one of Jesus’ inner circle of disciples—Peter, James, and John. Peter was
the disciple who responded to Jesus, “You are the Messiah, Son of the living God” (Matt
16:16). Peter was the one whom Christ said was the rock on which he would build his
church (Matt 16:18). This is the same Peter who later declared, “Even if all fall away, I
will not” (Mark 14:29), which was on the same night that he denied Christ three times.
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As High Priest, Caiaphas, along with the teachers and elders, were questioning
Jesus; Peter was outside the court, denying that he knew Jesus. Peter’s denial came with
an oath, and finally calling down curses and swearing, “I do not know the man” (Matt
26:69-74; Mark 14:69-72). Matthew expands on the devastation of the event in Peter’s
life by describing the scene with, “he went outside and wept bitterly” (Matt 26:74).
Jesus words in Mark 8:38, are remembered, causing the shame and guilt of
denying the one whom Peter loved to be overwhelming. At an earlier time, it had been
exciting to be a disciple of Christ. Peter’s bold declarations of being willing to die with
Christ, made at the Last Supper (Matt 26:33-35), rushes to his memory. Peter may have
realized the prideful nature of these comments as he hoped to prove his willingness to
pay the cost of discipleship (Matt 8:20; Mark 8:38). Jesus knew that pride and desire
would not suffice for a heart of true discipleship. Peter’s thoughts may even have gone
back to when Jesus predicted his own death. Peter remembered that Jesus rebuked him
and his words to the disciples about the cost of discipleship.
In that earlier time, the cost of discipleship seemed “doable” to Peter. For a young
soldier filled with the ideas of patriotism, core values, and honor, the task as a warrior
seems “doable.” Christ was performing many miracles, people were following him, and
the disciples were important men. Now, however, as with the soldier, things were
overwhelmingly difficult, and the words of Christ rang in Peter’s ears.5 Jesus said, “For
whoever wants to save their life will lose it, but whoever loses their life for me and for
the gospel will save it. What good is it for someone to gain the whole world, yet forfeit
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their soul?” (Mark 8:35-36). With this memory, Peter knows that he has lost his soul. He,
the rock, has become one of those of whom Christ spoke about back then. Peter’s soul
was wounded. Peter has suffered a moral injury by denying all that he had learned from
the Messiah, Son of the living God, and all that he had come to believe. Peter’s salvation
and restoration would come later, but not yet.6 For Peter, it surely seems like a lifetime
between his denial and Christ’s restorative questions of, “Simon son of John, do you love
me?” (John 21:17).

Paul
During the last years of his life, a Korean War veteran and Prisoner of War
survivor spent hours and hours seeking to raise money for children. In conversation, he
shared how this passion was in the hope that poor children would have a better life and
not have to do “things” that he had done. Prison camps in Korea were in very remote
places, and Korea is legendary for their harsh winter weather. In his camp, this veteran
was in charge of the burial of other prisoners who died. Most often they were not
provided tools with which to dig, and regardless, the ground was too frozen to dig
through for a proper grave. This meant that he scratched the surface and covered the body
with whatever was available such as leaves and snow. This inhuman treatment of his own
fellow warriors wounded his soul. In his post-war life, this man wanted to help others,
because in war, he believed that he had dishonored his peers.7
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The apostle Paul’s shame and passion have similar soul-wounded traits to the
story of this veteran. As Saul, he was a learned scholar and a passionate Pharisaic
persecutor of those following “the way.” In his efforts to serve God, Saul found, on the
road to Damascus, that his God was really Jesus, the one whom he was persecuting. Saul
was made aware that the Lord was with those whom Saul pursued, and by persecuting
them, Saul was not honoring, but persecuting God. The only reasonable thing for Saul to
do was to join them. As Paul, he had a new passion and desire. The change was his
awareness that Christ was the fulfillment of Jewish hopes, because Jesus was Lord and
Messiah.8 In the writings of Luke, it is clear that both Jew and Gentile must repent before
God and believe in the Lord Jesus Christ (Acts 20:21). In Paul’s later writings, he
continues to identify himself as “the worst of sinners” (1 Tim 1:15-16). The veteran
discussed above was not a Christian; however, like Paul, he was seeking to set an
example of good which was opposite to the evil that he believed he had done in war. Paul
wished to set an example. He was not afraid to speak of his sin in an effort to share the
love and restoration found in Christ.9 (Pause for questions)
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Christ at Gethsemane
“Mental health professionals admit they
cannot adequately address what they refer
to as ‘moral injury,’ and are reaching out
to religious leaders and communities for
help.”10 With moral injury being a spiritual
injury, gaining a clear Christian focus will be a valuable addition to your ministry. Let us
look at Jesus as one who experienced moral injury in the Garden of Gethsemane. Jesus’
feeling of separation between himself and his Father at his crucifixion, is very similar to a
veteran’s experience when confronted with issues about their soul-wounding event.
These similarities to the veteran experience continue in Scripture beyond the trials in the
garden, as Christ is betrayed, denied by his disciples, and refuses to communicate with
society’s leaders at his trial. Jesus is condemned and crucified, as he allows himself to be
sacrificed for those whom he loves. The final result for Jesus was soul repair, seen in his
resurrection and his return to the Father and the Holy Spirit for nurture and renewal.
These realizations add a deeper understanding to spiritual wounding, and provide a
helpful Christian approach for church leaders in caring for their veterans.
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Scripture points to Jesus Christ as both Son
of God and Son of Man. As Son of God;
one sees the Holy Spirit’s proclamation in
Luke 1:35, God proclaiming this at Christ’s
baptism in Mark 1:11, impure spirits
proclaiming this in Mark 3:11, and Jesus referring to himself in Mark 14:62. These
individual examples are repeated many times throughout Scripture.
Jesus also referred to himself as the Son of Man, in such Scriptural examples as
Mark 8:38, 9:9, 9:12, and 10:45. On the night of the Last Supper, Jesus only refers to
himself as the Son of Man (Mark 14:20-21), as he attempts, once again, to prepare the
disciples for the coming events of his suffering and death. We will focus on the Garden
events, and particularly what Jesus refers to in the words, “My soul is overwhelmed with
sorrow to the point of death” (Mark 14:34).
Several questions will be considered within
the selected passage of Mark 14:32-42.
Why was Gethsemane chosen as the place
of prayer? What caused the deep distress
and troubled feelings of Jesus? Why was
his soul overwhelmed with sorrow to the point of death? What hour is referenced that
Jesus prayed would pass from him? What cup does he ask God to take from him? Why
does Jesus seem frustrated with the disciples when he says, “Enough”? Is there a spiritual
meaning to the words, “The hour has come! Look, the Son of Man is delivered into the

258
hands of sinners”? Why is Jesus suddenly giving orders when he says, “Rise! Let us go!
Here comes my betrayer!”? Addressing these questions, we will gain insight about Jesus’
soul-wounding as the Son of Man.
In the passage of Mark 14:32-42, we see
the scene in the Garden of Gethsemane.
This section of Mark’s Gospel includes
Jesus’ advocacy before the Father, the
horror of what lay before him, his honoring
of his Father (even though, for the first time, he gets no response), his choice to do God’s
will, his disciples’ failure to understand, and his final commitment to action at that
moment.11 John D. Grassmick assesses, even “Though Satan is not mentioned directly, he
was no doubt present, giving the event the character of a temptation scene (cf. 1:12–
13).”12 Each of the Synoptics record these events of Jesus’ prayer, with minor
differences.
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Moral Injury of Jesus
What caused the deep distress and troubled
feelings of Jesus? Some theologians speak
of a “Passive Suffering” throughout Jesus’
life. This would include learning obedience
as a child while being the Son of God,
suffering in the temptation, and suffering at Lazarus’ death. Christ also suffered during
the time after the garden, if one thinks about the torture, crucifixion, and death that he
would soon experience.13 However, these all pale in comparison to the deep spiritual
distress and feelings of shame, guilt, and sorrow that Jesus had in his awareness of the
emotional and spiritual horror of having the sins of the world placed on him. Wayne
Grudem believes that Christ “taking on himself all evil, against which his soul rebelled,
created a deep revulsion in . . . his being. All that he hated most deeply was poured” on
him.14 Moral injury occurs when a soldier violates, is ordered to violate, or observes
someone else violating that soldier’s core moral values. In evaluating their behavior,
“they no longer believe they live in a reliable, meaningful world and can no longer be
regarded as a decent human being. They feel this even if what they did was warranted
and unavoidable.”15 Jesus did not wish to become sin; however, he would follow God’s
plan, but it would damage his soul to the point of death.
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Why was Jesus’ soul overwhelmed with sorrow to the point of death? Grudem
discusses how Christ bore these deep emotional and spiritual trials alone. His trusted
disciples, whom he has been educating for this day, failed to understand and had gone to
sleep. As he prayed to the Father, Jesus received no reply. In times past, the relationship
of Jesus and the Father was constant. Now his Father (Ἀββᾶ) is silent, and Jesus only has
the feelings of isolation and judgment of his Father for becoming sin to look forward to in
his future.16
What “hour” is it that Jesus refers to in prayer that he hopes would pass from
him? This was, as far as the disciples were concerned, another hour of prayer like any
other night. This is not the case for Jesus. It is not that Jesus did not have knowledge of
the plan, but the emotional reality, his humanity, his being Son of Man, was now face-toface with the plan, and the moment of all evil bearing down on him had come. This is the
eternal hour that he is referencing. This is the “hour” when Jesus became sin.
What cup does Jesus ask God to take from
him? Stein points out the idea that the cup
provides a transition from the Passover
Supper to the first communion, which
Jesus gave to the disciples. While Christ
had the disciples drink of his righteousness, Jesus was now about to drink from the cup of
the sin of the world.17 However, to do such a thing was unthinkable: to become sin in the
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face of his Father, whom he loved. This would result in Jesus’ emotional alienation from
the Father by becoming the sin that he bore for all mankind. This seemed unthinkable at
the moment of its occurring. This would destroy Jesus’ soul; this would cause a moral
injury.

War of the Ages Begins
Why does Jesus seem frustrated with the disciples when he says, “Enough”? This
is a statement beyond this small group of men. “Enough” proclaimed that all eternal
preparations were complete. “Enough” proclaimed that he was settled into the plan that
his Father had set in motion in the Garden of Eden. With the following words, “The hour
has come! Look, the Son of Man is delivered into the hands of sinners” (Mark 14:41), the
fullness of time had reached its hour of enactment.18 Christ came as the second Adam—
the Adam whom God intended. The first Adam brought sin and death to all generations;
the second Adam, the Perfect Adam, came to bring justification, atonement, and salvation
for all. The war would be won through the sacrifice of the New Man, who would suffer,
be cursed, and die on the cross. With this act, humanity is offered the possibility of
freedom from sin, similar to how a warrior offers freedom to a captive nation. However,
as a soldier would express, “freedom ain’t free.” It comes at a cost for the one offering it.
Why is Jesus suddenly giving orders when he says, “Rise! Let us go! Here comes
my betrayer!” (Mark 14:42)? To whom is he saying, “Let us go” (ἄγω)? His disciples,
certainly! However, he was also the King of kings, and the Lord of lords. These are the
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words of a commander leading troops, calling his heavenly army to rise for battle. The
eternal battle had begun, and the Lord had made the decision that the day of salvation
was now. This was his Father’s battle plan. He knew this battle plan would work. Jesus
the man would die, unless the Father redeemed Christ the savior.
In the physical, Jesus’ betrayer was his own people. First, Judas, followed by
Jesus’ disciples, then the people of God, and the Jewish nation’s spiritual leaders. To
make it worse, his Father had told him to do this, and then chose not to respond to Jesus
in prayer. Thus, in the definition of moral injury, Jesus had been ordered to do something
by one in leadership over him that was totally and completely against his nature. He was
asked to become sin. “Sin” is defined as lawlessness, as well as denial of and evasion of
morality. How could Christ not have suffered moral injury? Jesus was not afraid of the
Sanhedrin. The true betrayer was the evil in the spiritual realm that Jesus could see.

Christ on Trial
Some traumatic war zone experiences have
the power to damage an individual’s view
of self as a worthwhile human being. Jesus’
trial before the Sanhedrin may, in some
ways, serve as a metaphor for the internal
self-trial of a veteran who is suffering from a wounded soul. The trial of Jesus is after
“the sin of the world” came upon him in the Garden. Just like protesters who condemned
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Vietnam warriors, the chief priest condemned Jesus at a mock trial filled with
accusations, not understanding. When these same accusers took Jesus before Pilate, he
chose not to defend himself. When warriors came home and were accused of being “baby
killers” and “murderers,” most often they chose to say nothing.

Christ Crucified
Individuals enter the military to honor their country. They endure the trial of
battle, not for power or glory, but to stay alive and to save the lives of their buddies on
the right and the left of them. They live with the soul-wounding experience of moral
injury caused by their experience of sin for the sake of others. When the only way to save
a buddy is to give their own lives, then they are willing to lay down their lives for their
friends.
Christ came to earth to honor his Father in heaven. Jesus endured the trials of
Satan in the temptation, and he offered those who followed him the opportunity for life
eternal. Jesus suffered a wounded soul by taking on the sins of the world. He paid the
debt of judgment that no one else could pay: “freedom ain’t free.” Through Jesus’ death,
a sacrifice and atonement for all were made. In Gethsemane, Jesus took on sin. At the
cross, he became the sacrifice for sin. Although the physical act of crucifixion on the
cross is one of the most horrible forms of execution, it was not the worst part for Christ.
The psychological pain of bearing the guilt and sin was worse.19 Veterans know the
weight of sin and guilt in service to country is heavy. They know the bitter sense of
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separation from feeling worthy of being called “human.” Christ, who was sinless, felt an
overwhelming sense of revulsion against evil, but he became sin for all humankind (2
Cor 5:21). The thought of becoming evil contradicted all that he was, both for Christ and
for the warrior. (Pause for questions and comments)

Saint Francis of Assisi
One item of significance taken from the Crusades as it relates to moral injury is
the life of St. Francis of Assisi (1181-1226). During the fourth Crusade, St. Francis is
credited with risking his life in an attempt to convert the Sultan of Damietta, instead of
fighting him. These seeds of tolerance established the missionary work of the Franciscans
and the Dominicans of the Middle Ages.20
As a youth, Francis was the son of a wealthy, self-made merchant. Francis’
extravert personality included a touch of vanity and narcissism. In the small town of
Assisi, this gained him the reputation of being a prodigal. During an uprising of the
Assisi government over the imperial overlordship, Francis joined the militia. He was
captured and imprisoned for over a year. This time was extremely hard on Francis. He
had seen friends butchered in battle, followed by the miserable conditions of prison. After
his release, he was changed. He rejoined the army, but could no longer fight. He had an
experience that changed his direction in life. In writing about St. Francis, Augustine
Thompson says, “Francis may have been suffering from the kind of self-loathing and
guilt often found in those who have survived such traumas.”21
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A trip to Rome did not help Francis. His quest for solitude and prayer increased,
and his self-mortification intensified. Contemplating Christ’s Passion had a profound
effect on Francis. A later experience of caring for lepers changed his heart and life. “The
startled veteran sensed himself, by God’s grace and no power of his own. The tormented
sinner experienced a spiritual rebirth, and he found peace.”22 As with Francis, veterans
today often find some measure of comfort and restoration through acts of care for others
as they seek to deal with the trauma that they have experienced in war.

Ignatius of Loyola
Ignatius of Loyola (1491-1556) was the founder of the Society of Jesus, or the
Jesuits. His early beginnings were as an orphan raised in his noble Basque family’s
castle. As a young man, he served as the page for the Spanish Crown Treasurer where he
was exposed to the converso or “New Christian” network. Ignatius sought glory through
a military career, which ended after being permanently injured by a cannon ball that hit
him during a battle. While recovering, he received a vision of Mary with the baby Jesus.
This caused great transformation in Ignatius’ life. He was tormented by a profound sense
of his own sin. His personal torment was so great that he often came close to committing
suicide.23 The value that I wish for you to get from speaking about Ignatius is that he
continued to suffer until he came to know, in a personal way, the grace of God. Ignatius
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says of himself, “from that day on {I} was free of those scruples, being certain that our
Lord had wished to free {me} by his mercy.”24

John of God
John of God (1495-1550) was a Portuguese soldier who served Charles V of
Spain in 1530. John spent eighteen years in military service, during which time he fell
away from his faith. John’s fate was not unlike many soldiers of today, in that there are a
disproportionate number of homeless and substance-addicted, and those suffering from
broken homes, broken relationships, and broken hearts.25 John was tortured by feelings of
guilt from his military experiences. At one point, he threw himself onto the street, beating
his chest, and tearing out his hair. This caused him to be placed in the asylum. While
there, John experienced the terrible treatment provided to individuals with mental illness.
He prayed, “May Jesus Christ give me the grace to run a hospital where the abandoned
poor and those suffering with mental illness may have refuge.” In 1572, John founded the
order known as the Brothers Hospitallers. Today, this group is responsible for providing
medical and dental care to the Pope. John of God died of pneumonia at age fifty, after
attempting to save a young man from drowning. He was canonized by Pope Alexander
VIII in 1690, and he was declared the heavenly patron of the dying and of all hospitals by
Pope Leo XIII in 1898.26
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Ulrich Zwingli
Ulrich Zwingli (1484-1531), Chaplain of Switzerland, was born two months after
Martin Luther; Ulrich was a pastor, a scholar, and a patriot. This combination was very
unusual in the early 1400s when pastors were uneducated, scholars studied humanism,
and patriots would have been neither of the first two. Zwingli’s moral conflict came as a
result of his going to war, as a priest, with mercenary soldiers of Zurich, the canton to
which he was assigned in Switzerland. These mercenary adventures had been promoted
by the Church as pilgrimages, leading to salvation for the soldiers, with the spoils of war
being a source of income for the church and the government. Zwingli experienced the
brutality and looting of his mercenary parishioners as destructive to the moral fiber of
society and in the lives of his people. Upon his return, Zwingli advocated strongly against
his congregants in Zurich continuing to be involved in these pilgrimages. Due to his
effort, Zurich stopped supporting the Pope and the Swiss government’s requests. Zwingli
was considered a patriot of the people of Zurich, not by the Pope, the Catholic Church,
nor the Swiss government. The carnage that Zwingli saw on his two pilgrimages
wounded his soul. Zwingli saw the Church, his superior, and the government advocating
actions which were morally wrong and for personal gain. His own Swiss government
ended up attacking Zurich, defeating the Zurich army, and killing Zwingli. This sacrifice,
however, did end in changing all of Switzerland. From this point on, individuals were
allowed to choose their faith, Protestant or Catholic.27 In the life of Zwingli, serving
others is again seen as a means of care for his own wounded soul.
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Zwingli’s struggle was with the ethics of war versus his people being hired as
mercenaries for money. This brings us quickly to saying a word about “Just War Ethics”:
The Old Testament clearly opposes murder; nevertheless, it seems to leave the possibility
for justified killing in times of war and in relation to capital punishment. In Deuteronomy
20, both the presence of the military chaplain and the limits to war can be found. (Pause
for the cartoon)
(Read cartoon caption). God instructs the
chaplain (priest) on how to encourage
those entering the battle, while instructing
the army on how to “put a humane limit on
war’s barbarity and bring even warfare
under the highest moral guiding spirit.”28

Just War
Significant writings on the doctrine of “Just War” are attributed to Augustine,
who developed it as an extension of Romans 13:1-7. (Read Just War slides)
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According to Walter C. Kaiser Jr., Augustine (354-430) developed a seven-point
criterion for government in evaluating the commencement and “progression through
war.” These include: “a just cause,” must be provoked; “a just intention,” not revenge or
as a conquest; “a last resort,” peace and diplomacy previously were tried; “formal
declaration” prior to attack; “limited objectives,” only until peace is achieved;
“proportionate means,” limited force to quell aggression; and “noncombatant immunity,”
only target government forces.29
Some in Christian pacifist communities would argue with Augustine by
referencing Matthew 5:39 (turn the other cheek) and 26:52-53 (all who draw the sword,
will die by the sword). Kaiser believes that these references used as objections are
focused on disputes between individuals, rather than offering insight for nations to
conduct war.30
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Finally, here is a soldier’s theology of war.
(Ask for questions and comments)

APPENDIX I
SESSION 5 PRESENTATION:
ACCEPTANCE AND COMMITMENT THERAPY—
HOW WE CAN HELP

SESSION 5 PRESENTATION:
ACCEPTANCE AND COMMITMENT THERAPY—
HOW WE CAN HELP

JC was a World War II veteran. He was a country boy who did not join when the
United States went to war. As the eldest son and needed for the livelihood of the small
country home, he waited and enlisted in the Army when he was drafted. JC became a
mechanic and a gunner for the B-17G Flying Fortress, which flew daylight bombing raids
over Germany for the Army Air Corps. More men and planes were lost from these
“precision” raids than from any other individual source of conflict in the war. JC was shot
down and became a prisoner of war for a year. Moved by train to four different Stalags,
in order to use prisoners as barriers, JC survived when others did not. After his release
and return home when the war ended, JC once commented to his wife that the prison
camp was not the worst part. Rather, the worst part was when he was released and he had
to return to the allies’ lines, walking past towns that he participated in bombing, where he
walked past the dead women and children—the results of his “precision” bombing raids.
This was a wounded soul suffering from a moral injury. The transition back to “civilian
life” is difficult and with only limited success. JC’s little sister would comment years
later, “Brother was never the same after he came home.” Crippled by the guilt, shame,
and lack of self-forgiveness due to soul-wounding memories, this becomes a spiritual
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battle more than a psychological battle. This quiet yet hot-tempered, tender yet distant,
man was my dad.
Jonathan Shay says, “Every [morally injured] veteran has three questions he or
she urgently needs answered (by someone trying to help them):
1. What’s your game? (i.e., What do YOU get out of this?)
2. Do you know your ass from a hole in the ground?
3. Will you respect me, my experience, and the questions I ask?
These questions together ask, “Who are you?” as their pastor. The possibilities are
1. Are you another perpetrator?
2. Are you a victim like me? (If so, what the hell good are you?)
3. Are you a self-serving bystander who enables or turns a blind eye to the
perpetrator?
4. Are you a rescuer? (Heaven help the clinician who becomes hooked in
this transference/countertransference trap.)
You can think of these—perpetrator, bystander, victim, and rescuer—as
the only personae available to send into the life of a survivor of moral injury.
Once the survivor (veteran) can even imagine the clinician as a freely cooperating
partner, the survivor’s recovery is well advanced. This all makes sense when you
recall what fills the vacuum when trust is destroyed. It is filled with: expectancy
of harm, exploitation, and humiliation. No wonder the bearer of moral injury
presents such a hard, closed personae.
Bombarded with rude, invasive “Who are you?” questions—whether put
directly, suspiciously, hostilely, sideways, or behaviorally in scenarios scripted by
the veteran to test the trustworthiness of the clinician, it is no wonder the clinician
could find the veteran hateful and react with countertransference, aversion, anger,
or lofty detachment.”1
I remember my first day as the new facilitator of the Korean War PTSD group at
the VA hospital. The group looked at me and asked, “Chaplain what makes you think you
have the right to come into our group?” Of course, I was taken aback by the question. My
answer was, “I am a U.S. Navy E-9 and have served the country as you have. I did not
serve in combat, as you did, because my service was on nuclear powered submarines.
Additionally, I am the son of a World War II Prisoner of War. I know how it was to grow
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up with an individual who struggled as you struggle. He found it impossible to talk about
his experience with me as you may have with your children. I hope that together we may
both grow in understanding of each other; you understanding your children, and me
understanding my father.” The men in the group found this answer acceptable and we
met together every week for the next seven years. I was honored to conduct the funeral of
the one World War II veteran who was in the group.
As a way of introducing Acceptance and Commitment Therapy (ACT),
Nieuwsma says that “the ACT model can ‘be had’ in three words: ‘hold and move.’”2
Acceptance, as the “hold,” entails a willingness to acknowledge experiences.
Commitment is the “move” or the decision to enter into values-based activities.3
Nieuwsma points out that spiritually-guided clergy need a counseling model that links
into the spiritual traditions of the clergy.4 ACT is a values-based system, which has been
shown to be effective through scientific empirical evidence, while its flexibility allows it
to be subordinate to, and congruent with, sound Christian beliefs. This flexibility is
significant when considering suffering and soul care provided in the pastoral setting.5
The ideas of “hold” and “move” fit well within a theological frame of reference.
Theologically, the idea of “hold” is seen in the prayer of faith that is found in James 5:16,
where confession of sin and praying for one another will bring healing. “Move” is also
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subject to theological understanding, as seen in Hebrews 6:1a, “Therefore, let us move
beyond the elementary teachings about Christ and be taken forward to maturity.” ACT
can be shown as useful for multiple psychological problems. Unlike other therapeutic
models, ACT, not theology, can be modified for integration into Christian beliefs for use
in the spiritual care of the soul without compromising scripture.6
A large portion of the Christian community believes that sufficient faith and good
health, both mental and physical, go hand-in-hand. In 2006, Pew Research Center
reported that two-thirds of Pentecostal and Charismatic Christians, and half of the other
Christian denominations, believe that faith and steadfast devotion to God equate to
blessings, happiness, well-being, and wisdom.7 Being a charismatic believer, I do believe
that God is present and active in the world today, which we refer to as miracles, and that
meaningful life comes with devotion to God. However, the world is not the Garden of
Eden. God is not subservient to the direction of a Christian to perform interventions in the
natural world at the believer’s beck-and-call, or based on a believer’s level of faith.
Believers must have faith that God is present with them, in good times and bad. Both
mental and physical healing from God is active today, but God determines how best to
answer our prayers. This personal theological understanding comes from many years as a
hospital chaplain. There have been multiple events during that time when individuals
with no religious faith have received unexplained healing or no healing. There have also
been times when individuals of great faith have received healing, or they have not

6

Nieuwsma, 13.

7

Pew Research Center, n.p.

276
received the results that they requested in prayer. The balance is that miracles can and do
happen today; however, God does not use a spiritual scale to weigh out whether the level
of a person’s faith is equal to the magnitude of their prayer request. Miracles are
dependent on God’s plan and purpose for each person. Soul care, then, should be focused
on finding meaning in life through faith in Christ, regardless of whether all prayers are
answered in the exact ways that one desires. Although Christ won the spiritual war over
evil through his sacrifice, a cease-fire has not been declared by the enemy. (Comments or
discussion)
Thus, praying for God’s intervention is scripturally valuable and appropriate, but
one must acknowledge that evil is still in the world. These beliefs seem apparent in some
ways; however, emotions manipulate people’s thoughts in times of crisis. The idea of
“acceptance” in ACT deals with acknowledging awareness of negative experiences,
rather than ignoring, avoiding, holding onto, or being trapped by those experiences.
Before we are able to move to “commitment,” in which one works to live a more
meaningful, values-based life, there must be a pause. This emotional pause or “hold”
allows an individual time to accept or acknowledge that “life inevitably includes
suffering, and difficult inner experiences.”8 In discussing acceptance, we find suffering,
guilt, and shame are the first issues to be addressed. Is pain the result of a lack of faith?
Should we feel shame for failing to receive the healing that we request from God? Must
one deny suffering in order for prayer to work? What level of faith must be present to
obtain the healing provided by God through the sacrifice of Christ on the cross? What is
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required is that our faith is in God, not in the level of our faith. ACT, similar to scripture,
acknowledges the reality of pain and suffering as part of life. The end goal of ACT is to
focus on values-based living, which for the Christian is Jesus Christ. The focus of
acceptance involves recognizing a painful experience, and choosing not to stay trapped in
that experience, but building a meaningful life in service to Christ in spite of that
experience.
In offering theological insight about ACT, Joshua J. Knabb and Keith G. Meador
lean on the writings of Dietrich Bonhoeffer. These men believe that western society’s
unrealistic pursuit of “prosperity” and “happiness,” as well as viewing religion and
spirituality as means to good health, have “undermined and confused efforts to discern
and pursue spiritual maturity amid suffering.”9 Knabb and Meador believe that Jesus
modeled the ideas found in ACT by showing endurance in the face of suffering. Jesus
chose values-based action in life and death, even in the face of guilt and shame at the
cross. According to Bonhoeffer, knowledge of good and evil, which began in the Garden
of Eden, leads to judgment, inaction, and disunion with God.10
The ACT model parallels this idea through the FEAR acronym. This acronym
refers to “Fusing” or believing and perpetuating one’s thoughts. “Evaluating” is the act of
judging one’s actions as good or bad, which can cause shame and separation from God.
“Avoiding” ignores negative experiences, which leads to “Reasoning,” which promotes
and justifies inaction, rather than pursuing values-based living. Similarly, Bonhoeffer’s
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idea of “costly grace” speaks of accepting one’s shame by acknowledging God’s
compassion and acceptance, and placing Him at the center of an individual’s life, rather
than self at the center.11 (Any comments or questions)

ACT Processes and Their Descriptions
ACT is made up of six processes. We will name and describe each of the
processes.
1.

“Cognitive Defusion” relates to being aware of one’s thoughts in a tentative,
distant, flexible manner, rather than becoming entangled or fused with extreme
ideas that become factual. For the wounded soul, this entanglement causes
negative experiences to define all of one's life as a result. Defusion seeks to have
the individual neither bind onto nor push away from thoughts.12

2.

“Acceptance” is to be open to “the full range of inner experiences”—one’s
“thoughts, feelings, sensations”—without avoiding the experience. For Christians,
this invokes the idea of long-suffering by following and trusting Christ through
challenging memories and experiences. In ACT, one seeks to remain aware of
painful thoughts, rather than ignoring them.13

3.

“Present-Moment Awareness”—Here, one focuses on “one thing at a time” with a
flexible, non-judgmental attitude. For Christians, this is similar to the silent
stillness of one’s prayer closet “to cultivate a deeper relationship with God”
through this inner quiet.14

4.

“The Observing Self”—In this process (with self as context), one seeks to
maintain a sense of perspective of one’s thoughts and actions, while not becoming
overwhelmed by these thoughts and actions. In Christianity, the idea of “spiritual
intuition” involves the contemplative mind, where one experiences “God directly,
beyond words.” For the Pentecostal/charismatic, this would be similar to the fresh
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anointing of the Holy Spirit serving as one’s revealer who guides and directs
thoughts and actions.15
5.

“Values”—This process involves a values-based guide to living. “Therefore,
everyone who hears these words of mine and puts them into practice is like a wise
man who built his house on the rock” (Matt 7:24). For the Christian, this involves
living by the virtues offered by Christ and the voice of the Holy Spirit. David “sat
before the Lord” (2 Sam 7:18), enjoying His presence and quieting his spirit.
Christians hear God when they calm their minds enough to meditate on his word.
As one seeks God’s guidance in prayer for his direction, he says to trust that he
will generously give wisdom without finding fault (Jas 1:5).16

6.

“Committed Action” is the “courageous, unwavering dedication to taking action,
connected to well-defined values.”17 These virtues are beyond self-determined
values, and they are referenced in 1 Thessalonians 3:13, “So that he may establish
your hearts blameless in holiness before our God and Father, at the coming of our
Lord Jesus with all his saints.”

Acceptance as a Willingness to be Aware
The ACT methodology believes that a majority of suffering is based on avoiding
negatively-evaluated experiences. Therefore, we tend to avoid stressful thoughts, painful
feelings, or painful memories. This avoidance is known as “experiential avoidance.”18
This avoidance causes an individual to get all caught up in negative feelings, called
“fusion.” Fusion leads to the judgment of self, and ends with negative thoughts, such as
“God could never forgive me,” “I am worthless,” or “I am not worthy of living in normal
society.”
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These types of thoughts are regularly expressed by veterans suffering from moral
injury. The trap for most of us comes when we have worked to finally find ourselves
acceptable letting us think we can remove the ideas of being unacceptable. This does not
work for veterans, or for anyone else for that matter! Since we have already determined
that we are unacceptable, we tend to allow ourselves to be caught in a downward spiral of
shame and guilt. ACT seeks to reduce this harmful experiential avoidance by helping a
veteran to clarify their values, and to change their future behavior for a more lifeenhancing choice.19
The above language can sound very scientific, but it is very similar to admitting
sin. Values-based living seeks repentance for sin, receiving God’s grace through Christ,
and turning to live a new life for Christ. By putting Christ in the center, the individual
removes self from the center and self as the judge. With self at the center, we are left with
the never-ending negative judgment of our lives. With God at the center, we have grace
and a more values-based life in Christ. (Pause for comments and questions)

Guilt and Shame
Right now, our discussion is actually for you to gain awareness of the language
used in the ACT model. However, I do not want to veer too far from our belief systems.
Therefore, I am going to spend a few minutes talking about dynamics that are common
both to ACT and to our faith. What I mean is this: issues of guilt, shame, forgiveness, and
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reconciliation are all part of our faith and a part of ACT. Let’s look at these concepts
more closely.
Guilt and shame are concepts that our culture struggles to acknowledge. This
struggle is because the deeper root beneath these words is the word “sin.” Jamieson
states, “Many clergy had reached the conclusion that their congregations were no longer
populated by ‘religious’ people but by ‘psychological’ people in need of counseling. And
thus, a different approach was necessary and essential. ‘Religious man was born to be
saved; psychological man is born to be pleased.’”20 In discussing an interesting
dichotomy, Jamieson points out that while the well-known psychiatrist Karl Menninger
was writing the book Where is Sin? the well-known existential theologian Paul Tillich
was shifting the focus away from sin to the idea of self-acceptance alone as necessary.21
“Guilt,” objectively, refers to the act of violating a law, a code, or a moral value.
Subjectively, guilt relates to the emotions or feelings that accompany self-judgment or
the belief that one has transgressed one’s values. “Guilt is taken seriously from beginning
to end in the scriptures as the clear sign of alienation from God, others, and self.”22 Guilt
describes the feeling that one has for a debt owed that cannot be repaid. It can also be a
transgression, such as causing injury without taking responsibility, or feeling a sense of
failure for not upholding a duty or obligation.23 These ideas can easily be seen as
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applying to a veteran who has experienced the devastating effects of soul-wounding
events, which lead to moral injury.
“Shame” is “A painful feeling of being exposed or vulnerable.”24 Carl D.
Schneider offers three forms of shame. “Shame anxiety” is the painful anticipation of
“sudden exposure” with the threat of contemptuous rejection. “Being ashamed” is a
“reaction to something that has already happened,” also called “disgrace-shame” or
shame about an act. Finally, “sense of shame” relates to a person’s behavior or attitude.
This form refers to attitudes that one uses to restrain actions, such as modesty, or being
tactful.25 Soul-wounded veterans use ideas such as “It don’t mean nothin’” to avoid the
sense of shame over an act committed or a buddy lost.
Jamieson posits that “from Genesis 3,” we see where “God mercifully clothes
Adam and Eve” to cover their shame.26 Jamieson goes on from this statement to say that
psychology has no way of understanding the full reality of humanity as “bearers of God’s
image.”27 He points to Karl Barth’s idea that the best that humanity can do is to observe
the symptoms of the human. Only in the knowledge of Jesus can the truly human be
understood.28 In discussing shame, Jamieson offers the analogy of God covering Adam’s
and Eve’s shame, which is similar to how therapy addresses symptoms without dealing
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with the root. Theologically, the grace that one can receive by being clothed in Jesus
Christ goes beyond the covering of shame seen in therapy, to being healed of shame by
Christ’s redemption.29 Jamieson’s attempt is not to discount therapy, but only to say that
treatment is an act of mercy on the road to healing through Christ.
Many veterans and pastors have expressed that Jesus was without sin and did not
experience guilt or shame. However, it can be argued that Father, Son, and Holy Spirit all
experienced shame as Christ took on the sins of the world. In dealing with guilt and
shame, dealing with shame is a much more difficult task. The pain of “guilt can actually
lead to specific actions that are attempts to salve the guilt. In contrast, shame does not
move people toward constructive action.”30 It is even more important that Christ took on
shame as he took on the sins of the world to show humanity that unmasking shame is
critical. Christ’s shame is seen in the temporarily broken relationship with the Father, as
Christ cried, “My God, my God, why have you forsaken me?” (Mark 15:34; cf. Ps 22:1).
Shame is seen in his disciples as they abandoned Christ. Christ became sin, and he
suffered the humiliation of dying on the cross. The Father experienced the shame of the
lost relationship with the Son, who was with God in the beginning and in whom all things
were made (John 1:2-3). The Spirit was wounded as a result of the vast distance between
the Father and Son. “The shame that separates humanity from God, from neighbor and
from self-integration is taken up and defeated in the cross.”31 However, through Christ’s
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atoning act on the cross, relationships are restored. Through God’s act of love toward
humanity, the shame of sin has been removed through the power of God’s love. “Perfect
love has experienced the distancing of relationships and yet has overcome them. And so,
all those who find their lives united to Christ through the Holy Spirit are given a new
place to stand, a place that no longer fears but is given the ability to trust God’s love and
therefore love in response.”32

Forgiveness and Reconciliation in ACT
Forgiveness and, more importantly reconciliation, are not trivial tasks whereby
one person says, “I’m sorry,” and the other person says, “I forgive you.” Forgiveness and
reconciliation require courage, commitment, and conscious effort. Worthington believes
that “the act of forgiving—of reaching out toward the perpetrator—is sharper. It pricks
the heart. A forgiver replaces unforgiveness with a sense of agape love.”33 Through
forgiveness, a person offers a perpetrator a needed gift. However, gifts are difficult to
provide to someone with whom the victim feels angry, bitter, and resentful. This is even
more difficult when the perpetrator is oneself.
Unforgiveness is beyond the anger and fear of the initial transgression. The
unforgiveness develops over time, resulting from the hurt, the motives, and the
consequences that are replayed over and over in the victim’s mind. Unforgiveness is
unpleasant, and individuals attempt to unload these intense emotions as soon as possible.
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Unloading unforgiveness is not equal to offering forgiveness. Many individuals remove
unforgiveness through forbearance. Forbearance is an act of self-control, where an
individual suppresses negative emotions by invoking will, or denial, or distraction.34 This
suppression can be useful for individuals in dealing with day-to-day frustrations, or for a
veteran still in the battlefield setting. However, for soul-wounding events, forbearance
does not result in wholeness or hope for the future. Forbearance, in this case, ends in
isolation, substance abuse, anger, guilt, and other relationship-destructive behaviors. As
difficult as forgiveness can be for the forgiver, its value is most significant to the
perpetrator. Reconciliation is a joint effort, and is healing for the perpetrator and the
victim. Both are present in the veteran.
Self-forgiveness, forgiveness of others, and connecting with communities of
people who share similar experiences all play essential roles in the care of a soul.35
Forgiveness and reconciliation are both desirable in ACT. Forgiveness is provided by the
person doing the forgiving. Forgiveness is requested by the perpetrator and benefits the
perpetrator. The perpetrator is being freed from (forgiven from) events of the past, but
involves the restoration of the one receiving forgiveness, not the victim.
Reconciliation, however, requires more than one person. Reconciliation consists
of a person taking the chance to offer forgiveness, even though the other person could
hurt them again. Reconciliation also includes the person seeking forgiveness to take the
chance of not being forgiven. Both individuals desire to avoid further pain. The
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reconciliation process becomes even more complicated when the one seeking
forgiveness, and the one offering forgiveness are the same person. This is when one
forgives self for their past actions.36 As pastor, you are talking to both victim and
perpetrator when you sit with a soul-wounded veteran.
Again, the point of discussing the issues of shame, guilt, forgiveness, and
reconciliation is to show the similarity that ACT has with a theological foundation. In
scripture, Acts 3:19 says, “Repent, then, and turn to God, so that your sins may be wiped
out, that times of refreshing may come from the Lord.” The ACT process would say
“acceptance” of wrong, scripture says “Repent.” ACT says “commitment,” scripture says
“turn to God.” ACT says “values-based living,” scripture says “times of refreshing may
come from the Lord.”
In this verse, Peter speaks of forgiveness and redemption from the torment of the
soul-wounding experience that is causing the veteran to be trapped in the memory of the
sin committed. Peter understands the need and the desire for this kind of forgiveness and
reconciliation. He accepts the shame of denying Christ at the hour of Christ’s greatest
need. Peter also commits to the reconciliation offered by Christ after the resurrection.
Peter is passionate in his call to values-based living—not because he wants to make up
for his past failing through doing more, but because he knows, beyond any doubt, that
forgiveness from God is genuinely available to all. In Acts 2:38, Peter says to the crowd,
“Repent and be baptized, every one of you, in the name of Jesus Christ for the
forgiveness of your sins. And you will receive the gift of the Holy Spirit.” Christ
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provided for humanity’s redemption, which allows for reconciliation between God and
humanity, as well as a restoration of relationship with God. (Ask for questions or
comments)

ACT Process Review
Cognitive Defusion
Now let me return to a review of words used in the ACT process and show how
they continue to be supported by our Christian faith. We will start with “cognitive
defusion,” or maybe you prefer “stinkin’ thinkin.’” “Do not conform to the pattern of this
world, but be transformed by the renewing of your mind. Then you will be able to test
and approve what God’s will is—his good, pleasing, and perfect will” (Rom 12:2).
Fusion with old thoughts causes a negative, unhealthy focus that leads to death (Prov
14:12). This focus causes a person to avoid, compulsively manage, or disavow a
psychological pain. Defusion helps one step back, silence one’s mind, and renew rightthinking (Phil 4:8). In this way, individuals are “taking on the role of a ‘silent witness’ by
neither holding on to nor pushing away their thinking.”37 In other words, old selfdestructive thoughts should be allowed to pass right on through the mind, as they enter.
Defusion prevents being trapped once again in old thoughts, and it allows new thoughts,
which will enable a person “to be made new in the attitude of your minds; and to put on
the new self, created to be like God in true righteousness and holiness” (Eph 4:22-23).
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Present-Moment Awareness
In speaking of a season for all things, Ecclesiastes 3:7 says that there is “a time to
tear and a time to mend, a time to be silent and a time to speak.” The idea of the “present
moment” is similar in that it focuses on the here and now, not on past distractive events
or future worry over coming disaster. One thing at a time focused on the present moment
with a non-judgmental reflection on life today. This effort allows for a deeper
relationship with God in the moment, as well as the development of a sense of peace.

The Observing Self (Self as Context)
“Be still and know I am God” (Ps 46:10). Anyone who has attempted to sit in
silence before God knows that this is no easy task, unless one has dedicated time to this
desire. The mind fills with random thoughts and distractions from the intended purpose.
Alternatively, when time is spent focused on painful, unsettling thoughts, time seems to
fly by as these thoughts turn over and over in one’s mind. In speaking to his soul, King
David says, “Yes, my soul, find rest in God; my hope comes from him. Truly he is my
rock and my salvation; he is my fortress; I will not be shaken” (Ps 62:5-6). This idea
relates to the process of the self as context (the observing self) in ACT. Knabb describes
the observing self (self as context) as a means “to relate differently to psychological
pain.” This process involves learning to be watchful with thoughts, enduring with painful
inner experiences, and stillness to experience God. Through this process, Knabb says that
a person cultivates the “eye of the soul” to follow Jesus.38 Similarly, Archbishop William
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Bernard Ullathorne says, “By the gift of understanding the Holy Spirit purifies the eye of
the soul, and leads us into ourselves, where we begin to understand what we are and what
God is.”39

Commitment and Values-Based Living
You may have noticed we have only covered four of the six processes of ACT
thus far. The final two are “values-based living” and “commitment as moving forward.”
“In addition to all this, take up the shield of faith, with which you can extinguish all the
flaming arrows of the evil one” (Eph 6:16). The final two ACT processes focus on the
“how-to” of meaningful change in promoting care for veterans. Values represent “the
principles we choose to act on because they intrinsically bring us vitality and purpose.”40
Values-based living offers a consistent guide to life, rather than living reactively to one’s
wavering inner emotional states. The “flaming arrows” in the Ephesians verse can be the
distractive emotions that draw one from living with a focus on Christ. This same valuesbased living is encouraged by Christ when he speaks of building a house on the rock
(Matt 7:24).
We have an advocate in our desire for commitment to move forward. In the book
of Acts 2:38, it offers the means that God provides to find hope for the future, when the
verse ends with, “and you will receive the gift of the Holy Spirit.” Here, theologically and
psychologically, this shows God’s commitment to restoring relationships by providing
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the Holy Spirit as a guide. God does this while knowing that people will continue to fail
in their relationship with him. By offering the Spirit, God shows his proactive desire for
true reconciliation. The Holy Spirit is the one who is most prominently present in the life
of the believer.
“Values and committed action are not about success, failure, or social approval.
Rather, they are two sides of the same coin that reflect what we will stand for in life.”41
These values are in serving God and serving His people (Rom 12:9-13).42 The difference
between a Christian values-based life and a secular values-based life is the belief that
God is currently present and active in the Christian’s life. The idea of “hold and move”
that is found in ACT is similar to the “repentance and turning to live for Christ” that is in
Christian salvation and discipleship. Both depend on something outside the veteran or the
pastoral care provider, which is God actively working (Heb 13:20-21; Rom 12:2).
(Comments and questions)
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Finding “Values-Based Living”
2

He led me back and forth among them,
and I saw a great many bones on the floor
of the valley, bones that were very dry.
3
He asked me, “Son of man, can these
bones live?” I said, “Sovereign Lord, you
alone know.” 4 Then he said to me,
“Prophesy to these bones and say to them,
‘Dry bones, hear the word of the Lord!
5
This is what the Sovereign Lord says to
these bones: I will make breath enter you, and you will come to life. 6 I will attach
tendons to you and make flesh come upon you and cover you with skin; I will put breath
in you, and you will come to life. Then you will know that I am the Lord.’” (Ezek 37:2-6)
Of course, the reviving of the dry bones signified God’s plan for Israel’s future
national restoration. However, I believe it can serve as a roadmap to help our country be
revived. The vision that God shows to Ezekiel is of Israel’s new life dependent on God’s
power, and not on the circumstances of the people. Putting “breath” by God’s Spirit into
the bones shows that God would not only restore them physically, but also spiritually.
Through this example captured in scripture, God is shown as not only the creator of life
but the restorer of life, by showing his active ongoing presence in life, not just the
initiator of life.
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Then he said to me: “Son of man, these
bones are the people of Israel. They say,
‘Our bones are dried up and our hope is
gone; we are cut off.’ 12 Therefore,
prophesy and say to them: ‘This is what the
Sovereign Lord says: My people, I am
going to open your graves and bring you up
from them; I will bring you back to the
land of Israel. 13 Then you, my people, will
know that I am the Lord, when I open your graves and bring you up from them. 14 I will
put my Spirit in you and you will live. . .” (Ezek 37:11-14).
11

Our nation has been in the current war for two decades. Our country is 244 years
old. From the Revolutionary War until today, we have been involved in twenty-nine wars
or conflicts, covering over seventy-seven years of our history.1 This is almost one-third of
our nation’s total history. My grandchildren have never known a time when the country
was not at war. There are men and women entering military service who were born after
9/11, after our “war on terrorism” began. What I hope to impress upon you today is how
the church can be, and should be, involved in the return and restoration of our young
warriors as they seek to “maintain our way of life.” I believe that if we learn to restore
those wounded souls whom we sent to war, then we can learn how to restore a nation of
wounded souls. Although the reasons for moral injury may be different, both our warriors
and our citizens carry soul-wounding. We have lost hold of both our core values and
codes of conduct found in the values-based living of Christianity.
The restoration of our warriors and our nation requires that we accept the sins that
we (both warriors and nation) have committed, and that we repent by asking for
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forgiveness from God. Then we (both warriors and nation) must turn to a more
meaningful values-based lifestyle found in Jesus Christ. By turning to Christianity, we
restore the core values on which the nation was founded, and God will heal this land. By
starting with our warriors, we are taking ownership of our part, as a church, in the
wounded souls of the warriors and the nation. This restoration does not come through a
political party, a social action initiative, or a public education program. The renewed life
in the dead bones of what was the nation of the “American Dream” can only be restored
by the life that we find in God.
Last hour, we spoke of getting stuck in the downward spiral of guilt and shame.
We also spoke of not stopping with acknowledgement of shame and guilt. There must be
the turning to find a new values-based focus for living. Once the conversation with
veterans turns to religion, veterans often say, or at least think, “God will never forgive me
for the things I had to do.” Or they may say, “Does God really exist? I did not see him on
the battle field!” They may resist using the “God” word, but a spiritual power greater than
themselves seems unrealistic after their war experiences. These questions, and more, are
the most likely questions to enter our heads when we wonder how to answer and
converse with a returning warrior in our church. How can we, or anyone, provide care for
this person? How can we really understand what is going on? 2
Earlier we spoke of the story of David and how consequences are always present.
David owned his shame and guilt, which led to his acceptance of God’s forgiveness.
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David’s wounded soul cries out to God, seeking mercy and forgiveness through
confession and repentance (Ps 51). Psalm 51 begins with an appeal for cleansing,
followed by an appeal for inner renewal, deliverance, and restoration. In the second half
of the psalm, David requests that God not take his Holy Spirit from David, and it speaks
of David’s sacrifice as being a broken spirit and a contrite heart.3 Many veterans struggle
to own their shame, do not forgive themselves for their sins, and thus, cannot accept the
forgiveness that is available from God. David recognizes immediately that his sin is
against God for the acts of adultery and murder. Although David fasted and prayed for
his child, when the child died, God’s word became reality. David accepted this
punishment, and he moved forward in following God. Many veterans cannot find a way
to take these steps of faith that are seen in David. Evidence of this restored relationship
between God and David can be seen in God sending word that the second son of David
and Bathsheba should be Jedidiah (“Beloved-of-Yahweh”).4 In Psalm 32, David rejoices
in God’s acceptance of this confession and repentance, as well as the forgiveness that was
given to David from owning up to his sin after attempting to deny it.5 This understanding
is significant for restoration from moral injury. I am reminded of Jason Nieuwsma’s
explanation of ACT as three words, “hold and move.”
Nieuwsma reports, “A systematic review of studies conducted from 1990-2010
found that religious involvement correlated with better mental health outcomes in most
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Goldingay, Psalms: Volume 1, 453.
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studies having to do with depression, substance abuse, and suicide.”6 If a person
investigated the studies conducted on religion and spirituality done by psychological
researchers from the ten years of the 1990s and the ten years of the 2000s, the findings
would show “an 80-fold increase” in studies related to spirituality through the end of
2010. From these studies, it is evident that religion, spirituality, and mental health have a
highly significant, yet complicated, relationship.7
Narrowing this discussion to forgiveness and healing, Andrew Murray speaks of
humanity as having two natures: “spirit and matter, heaven and earth, soul and body. On
one side, the Son of God and the other doomed by the fall.”8 With these ideas, Murray
points out how sin is in the soul, and sickness is in the body. It is both soul and body that
have been redeemed through divine grace by the sacrifice of Jesus Christ, humanity’s
savior and deliverer (Ps 103:1, 3).9
Jesus shows the connection of healing and forgiveness in Matthew 9:5: when he
first forgives the paralyzed man's sin, then he heals the man’s body. To clarify this
understanding to those present, Jesus says, “Which is easier; to say: ‘your sins are
forgiven’ or to say, ‘get up and walk’?”
Clergy are in a position of authority to influence how faith communities respond
to veterans, and clergypersons may also be in the role of providing direct pastoral
care to these veterans. Education on moral injury and basic equipping in ACT
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skill sets could serve to much better prepare clergy to care for those with moral
injury and direct efforts within their faith communities.10

Values-Based Living as Commitment to Christian Walk in Life
As discussed in the last session, values-based living offers a consistent guide to
life, rather than living reactively to one’s wavering inner emotional states. These
emotions draw us from living focused on Christ. As pastors, we know that Christ is
building a house on the rock (Matt 7:24). Knabb and Meador again offer the caution from
Bonhoeffer. Values-based living that is found in “costly grace” is seldom synonymous
with “happiness.” A values-based life includes fully embracing doubts, sadness,
anxieties, and fears. However, these men also suggest that living life by “playing it safe”
can end with even greater suffering due to the loss of meaning and purpose in life.11

Commitment as Moving Forward
Acts 2:38 offers the means by which God provides hope for the future, when the
verse ends with the words, “and you will receive the gift of the Holy Spirit.” Here,
theologically and psychologically, this shows God’s commitment to restoring
relationships by providing the Holy Spirit as a guide. God does this while knowing that
people will continue to fail in their relationship with him. By offering the Spirit, God
shows his proactive desire for true reconciliation. The Holy Spirit is the one who is most

Jason A. Nieuwsma et al., “Possibilities within Acceptance and Commitment
Therapy for Approaching Moral Injury,” Current Psychiatry Reviews 11, no. 3 (2015):
203, https://www.researchgate.net/publication/281059307_Possibilities_within_
Acceptance_and_Commitment_Therapy_for_Approaching_Moral_Injury (15 May 2020).
10
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prominently present in the life of the believer. As a guide, the Holy Spirit will help
maintain a sense of perspective in our thoughts and actions, as seen in the ACT process
of “the observing self” (self as context). As a teacher, the Holy Spirit walks with the
believer as they commit to a new values-based guide for living, as seen in the ACT
process of “values.” As empowerer, the Holy Spirit offers the courageous, unwavering
dedication to take action that is connected with living a values-based life. These ideas are
in the ACT process of “committed action.” Christ lived a life of continual connectedness
to the Father. He wants that life for believers, and this life is possible. Values-based
living is found by imitating Christ’s humility. Paul says this clearly in Philippians 2:1-4:
Therefore, if you have any encouragement from being united with Christ, if any
comfort from his love, if any common sharing in the Spirit, if any tenderness and
compassion, then make my joy complete by being like-minded, having the same
love, being one in spirit and of one mind. Do nothing out of selfish ambition or
vain conceit. Rather, in humility value others above yourselves, not looking to
your own interests but each of you to the interests of the others.
As soul-wounded veterans turn from “fused” extreme thoughts about their
experiences, they can focus on values and actions that will determine for what their future
lives will stand. The ACT processes of values and actions complement each other. Often
individuals locate their “most meaningful values” within a religious or spiritual
framework.12
In our earlier discussion, multiple examples were given of Church Fathers who
suffered soul-wounding moral injuries. In these cases, each found solace by committing
to a new values-based life in service to God and humanity. This values-based life did not
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remove their past, but it offered a measure of reconciliation with God and their souls.
Their work provided meaning-making for them and service to others, which was worthy
of saintly recognition by the world.

ACT as a Means of Addressing Spiritual Self-Care
The twenty-first-century studies have found the pastoral profession has moved
from a physically healthy profession to one which exacts a significant toll on clergy.
ACT may offer valuable insights to support the well-being of clergy members.13
Reflecting on brief insight into each of the six core ACT processes will provide clarity to
this assumption.
Let’s start with acceptance and present-moment awareness. Acceptance refers to
the acknowledgment of one’s experiences without minimizing or defending those
experiences. Present-moment awareness allows the minister to be focused on what they
are experiencing as a result of caring for others, or how the minister, themselves, has
acted in a way that is outside the minister’s own values-based life. The opposite of this
would be to allow past event or future concerns to distract the pastor away from the
current experience. ACT process encourages clergy to offer to themselves the same
mercy and compassion that they offer to any other person as part of being human.14
To balance acceptance and present-moment awareness, ACT encourages
cognitive defusion and the observing self (self as context). Between the processes of
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acceptance and present-moment awareness, a healthy distance is created between one’s
internal negative emotional expectations and a healthy awareness of the reality of the
current experience. As an example, telling oneself to “get over it” does not reduce the
emotional pain. At the same time, sensing self as context helps the minister separate from
any unrealistic expectations that stem from the roles, identities, and attitudes as “pastor.”
This separation is often a challenging issue for clergy, because their work-life balance is
off-center, and the personal obligation to carry the emotional and spiritual burdens of
others is overwhelming.15
The final two ACT processes focus on the “how-to” of meaningful change in
ministerial self-care. Values represent “the principles we choose to act on because they
intrinsically bring us vitality and purpose.”16 For clergy, this is, or should be, to love God
and to love one’s neighbor (Mark 12:30-31). “Values and committed action are not about
success, failure, or social approval. Rather, they are two sides of the same coin that
reflect what we will stand for in life.”17 These values are in serving God and serving His
people (Rom 12:9-13).18 In today’s fast-paced society, one of the ways to serve others is
to set an example. One of these examples is self-care. Of primary importance in self-care
is a sabbath. Private prayer, a nap, and a day off with the family go a long way. (Pause
for discussion)
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ACT and Pentecostal/Charismatic Theology
I have found ACT to be psychologically flexible and adaptable to different
theological beliefs. Additionally, it seems to me that the clinical methodology of ACT
can easily fit under the spirituality of my Pentecostal and Charismatic theology. The six
core processes of ACT can easily be shown to align well with the following six gifts of
the Holy Spirit: prophecy, healing, miracles, tongues, interpretation, and distinguishing
between spirits. These gifts will certainly lead to living a values-based life. Spiritual gifts
are discussed in Romans 12, 1 Corinthians 12, and Ephesians 4. In 1 Peter 4:10, Peter
addresses the importance of teaching about spiritual gifts. “‘To serve others’ captures the
ministerial dimension essential to” the exercise of the gifts.19 The purpose of spiritual
gifts is to enable believers to care for others and for the edification of the church.
The value of discussing this small point is essential in defining a values-based
Christian life. The difference between a Christian values-based life and a secular valuesbased life is the belief that God is currently present and active in the Christian’s life.
God’s presence is found in both scripture and personal guidance directly from the Holy
Spirit (Pentecostal/Charismatic view).
In both, God is present and active in the Christian’s life. The idea of “hold and
move” that is found in ACT, is similar to the “repentance and turning to live for Christ”
that is in Christian salvation and discipleship. Both depend on something outside the
veteran or the pastoral care provider, which is God actively working (Heb 13: 20-21;
Rom 12:2).

19
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Just War and the Military Chaplain
Military chaplains serve both God and country. There are cognitive tensions that a
person of faith, a military chaplain (pastor, rabbi, or imam) experiences in serving God
and in serving in the military (or VA) as a representative of faith. By serving as a
chaplain, an individual is serving both God and the State (USA). Chaplains have served
in the military from the Continental Army during the Revolutionary War until today.
Military chaplaincy is rooted in the First Amendment of the US Constitution. Chaplains
are approved representatives of a specific doctrinal faith tradition, while being required to
serve military members within an intensely pluralistic environment. Chaplains are
commissioned military officers who swear an oath to support and defend the
Constitution. They must meet all education, experience, security clearance, and physical
requirements of the military. They must also meet all educational, professional, and
experiential requirements, ministry competency, and spiritual expectations of their faith
groups.20
As servant leaders, chaplains are asked to meet the intentions of the military, as
well as the assumptions of their civilian religious communities. These issues make it
paramount for chaplains to have a “clearly developed personal theological rationale” for
involvement in war.21
This rationale must “undergird their own conscientious decision,” show
“faithfulness to their theological tradition,” and prepare them for ministry to military
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members who struggle “with issues of war and conscience.”22 Ideas relating to
conducting “just war” help to frame both government and military involvement in war.
This offers only some help to the soldiers and chaplains of today as they make life-anddeath determinations between armed enemy combatants and armed civilian “friendlies.”
With no clear distinction as our warriors walk down the street of a village, following the
“rules of engagement” becomes very tenuous. Dealing with mistakes becomes equally
tenuous both for the warrior and for the chaplain who seeks to come alongside the
warrior.

What do I do as a pastor, knowing the things we have discussed today?
First, find the veterans in your congregation. Put them in charge of something.
They have been trained to carry out missions to the letter. They will invest all their
energy to accomplish the mission. This also begins your journey of establishing their trust
in you. You may be the pastor, but that does not mean that they trust you. Will you be the
representative of the God who could never forgive the things that they have done, or will
you be the representative of God who is with them in their guilt, shame, and pain? This
all begins with you trusting them, you reaching out, and you being the “I will never leave
you, nor forsake you” (Heb 13:5-6) representative of God. As veterans seek to turn from
fusing with the sins that have trapped them, they will need to know through you as God’s
representative that their new values-based life of living for God is not an ambush leading
to condemnation and exile by God’s representative.
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Second, you as the pastor must learn to listen. You say that you know how to
listen, and this may be true. Today, I hope that we have added to those skills. I wish for
you to listen with military ears. Warriors know how to give others the answers the other
persons want to hear. If you ask a general question, then you will get a general answer. If
the veteran determines that you are truly listening with a desire to hear, and you have
developed trust with that veteran over time, then they will tell you their heart and their
soul wound. This one-on-one trust is developed by your “hanging in” with the veteran as
they develop that trust. You will be tested with stories of greater and greater significance.
If you pass the trust test, then you may eventually be trusted with the soul-wounding
story. Remember our first story, Tony’s story, we started with yesterday. I had been a
part of this group for two years before Tony shared his story.
Third, Frank was a Navy Hospital Corpsman in World War II. If you asked him
what he did in the war, he would tell you that he mostly handed out malaria pills—a
general question with a general answer. Over time, as you sat with Frank, he would talk
about his family, the good and the bad. He would talk about his alcoholism, his recovery,
and about others whom he had helped in AA. On occasion, though, he would talk about
the days during the war when he cared for soldiers who made it through the Bataan Death
March. This march was from Bataan to a POW camp in the Philippines (about 66 miles).
During this march, thousands of troops died because of the brutality of their captors, who
starved and beat the marchers, and who bayoneted those too weak to walk. Survivors had
not only been poorly treated, but were broken men. As a pastor, you must earn the right
to hear that story. Frank was Mary’s dad and my father in-law. He shared his story over
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time after I had joined the military. Therefore, learn to listen with military ears and with
God’s grace.
Fourth, find a veteran leader whom you trust and who is strong in the Lord. Have
that person start a military support group. This is a group that is only for veterans. It is
not a book study group nor a Bible study group. It is a support-for-doing-life group. It is a
learning-all-over-how-to-live-as-a-civilian group. It is a learn-to-accept-your-sin-andmove-toward-a-new-values-based-life-in-Jesus-Christ group. Members will begin to trust
each other more quickly than church civilians, because they know that the people in the
group have walked where they have walked and have faced what they have faced. As
pastor, your job is to be available to the needs of the group. This is their group.

How do you let a veteran in the community know you
support and care about them specifically?
Veteran/Military Friendly Congregation (VMFC): This program was developed
by the Military Chaplains Association. It was started after interviews with veterans who
say that they “are sometimes reluctant to seek help for mental health problems. They feel
more comfortable approaching their clergyperson than a mental health professional.”23 In
many cases, upon a veteran returning home, a clergyperson or the warrior’s old church
may be the first ones to whom a problem is expressed by the veteran.24 Being a
Veteran/Military Friendly Congregation is one way that recently returning service
members know that veterans within their congregations wish to reach out to them. There
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are over 170 locations currently.25 Your church can be nationally designated as a VMFC
location. The VMFC program consists of four different categories—congregation,
ministry, organization, and university—and the program has three simple requirements:
1. We agree to adopt or implement one or more Military Ministry Programs.
2. We agree to advertise the existence of the Military Ministry Program(s) in one
or more of our congregation publications (service bulletins, newsletters,
websites, etc.) so that their existence is easily visible to visitors, members, and
leadership of the congregation.
3. We provide permission to the Military Chaplains Association and their
affiliates to list our congregation information on their web site as a VMFC.26

Summary
During these two days, we have reviewed the value and history of the care pastor.
We learned how citizens are turned into warriors, and have shown how moral injury has
been present across time. We looked at the research that others have done relating to the
soul wounds that results from moral injury, as well as how that research focuses on the
care of veterans through ACT, in coordination with the church. There was also a short
overview of some of the ministry that is being done by military chaplains with warriors.
The emphasis then shifted to direct work with veterans by the pastor in the
church. The focus here was on how local clergy can participate in helping the veterans in
their congregations. How can clergy help those who are both suffering and searching for
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a way out of the downward spiral that resulted from the devastating life experiences of
military service?
Part of the answer for clergy is to remember and to regain the authority that they
once had as the providers of “soul care.” A review of soul care, historically, offered
reassurance that soul care is a spiritual venue. An additional difficulty for many clergy is
believing that they must go outside the biblically-based context and enter the world of
psychology, where most clergy are, at best, laypersons. To have the care provided be
biblical, the counseling model must be subject to scripture. ACT is a flexible counseling
method that can easily come into line with scriptural principles.
“The fact is that evil exists alongside good in this world. Christians are not
exempt from all the laws of nature or the forces of evil in this present world.”27 Believers
do, however, have the privilege of God always being present with them in the face of
trials. All humanity lives between the cross and the resurrection. The cross provides an
opportunity to acknowledge sin, pray for forgiveness, and repent to receive forgiveness.
The resurrection provides an opportunity to commit to living a values-based life with
Christ as the example.
ACT is easily fashioned to Christian life and biblical principles. Through
“acceptance,” people can acknowledge wrong, and then “defuse” the thoughts that bind
them. The peaceful, non-judgmental time of “present-moment awareness” is found in
prayer. Maintaining the sense of perspective in “the observing self” (self as context) is
seen by waiting for and listening to the still small voice of the Holy Spirit. Finally, by

27

Mathew, 118-119.

308
“committing action” and “values-based” living that is found by striving to grow in
Christian discipleship, people find strength, hope, and peace.
In pastoral care, the “why” question is often heard. There is no acceptable answer
concerning why God allowed some terrible event, or why God did not answer a prayer in
the desired manner—particularly when an individual themselves is the “why” of the
person’s question. “Why did I commit that sin?” “Why did I act the way I did?” ACT can
offer to clergy a biblically-based, clinically-proven method of walking alongside a person
to help the person accept their past, then refocus on the “what next” of a life lived for
Christ. (Comments and questions)
So, I would love to hear from you at this point. Pastoral self-care, does this
resonate with anyone? Would the ideas of “Hold and Move” work for you and your
congregation? Do you see any tension between this ACT model and biblical principles?
Talk about any experiences you are having or have had with veterans where these ideas
may have been helpful.

APPENDIX K
SEMINAR EVALUATION FORM

SEMINAR EVALUATION FORM

Thank you for your assistance in evaluating this seminar and its presenter. Please use the
rating scale of 1–5 to indicate your assessment of the categories listed below. Please
circle the appropriate number, with 1 = Lowest rating and 5 = Highest rating.
PLEASE DO NOT WRITE YOUR NAME ANYWHERE ON THIS
OBJECTIVES—The seminar sessions met the following objectives:
1.
2.
3.
4.
5.
6.

Participants gained insight into pastoral care of the soul
Participants learned of the life transitions from citizen to soldier
Participants learned of soul wounding from war today
Participants learned of soul wounding in history
Participants learned of Acceptance and Commitment Therapy
Participants learned how living a values-based Christian life
helps restore a warrior to a new life of meaning

1
1
1
1
1
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2
2
2
2

3
3
3
3
3
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4
4
4
4
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5
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1
1

2
2
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3
3
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4
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1

2
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1
1
1
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2
2

3
3
3

4
4
4

5
5
5

1

2

3

4

5

FACILITATOR:
1.
2.
3.
4.

Facilitator was knowledgeable of course material
Presentation was consistent with objectives
Facilitator responded to questions with clarity
Facilitator understood and responded appropriately to student’s
style of learning

CONTENT:
1.
2.
3.
4.

Consistent with course objectives
Appropriate for stated objectives
Reflected innovative thoughts
Homework assignment was appropriate for reinforcement of
presentation content

NOTE: If you have anything else that you would like to say, please write it below:

PLEASE DO NOT WRITE YOUR NAME ANYWHERE ON THIS
Thank you for your participation in this evaluation.
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APPENDIX L
SEMINAR SCHEDULE

SEMINAR SCHEDULE
PASTORS PROVIDING CARE TO VETERANS
WITH MORAL INJURY

1st Morning
Introduction:
Welcome and Thanks
Class Introductions and Collection of any missing participant consent forms
Schedule (handout)
Demographic Data Form
Seminar Pretest
Pastor as Soul Care Provider
Discussion
1st Afternoon
Military Culture as a Life Transition
Discussion
Moral Injury and Soul Wounding Today
Discussion
2nd Morning
Moral Injury and Soul Wounding Found in Scripture and Church Fathers
Discussion
Acceptance and Commitment Therapy
Discussion
2nd Afternoon
Values-Based Living
Discussion
Closing
Posttest
Seminar Evaluation
Certificates of Achievement
Concluding remarks with thanks
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APPENDIX M
INTERVIEW PROTOCOL

INTERVIEW PROTOCOL

Purpose of interview:
An initial interview will be conducted to confirm seminar date availability, pastoral
position, and non-prior combat military service. Once an interested pastor has contacted
the student investigator the following interview will be followed.
Interview protocol:


Introduction of student investigator to the pastor.



Short discussion of the intended purpose for the seminar and research. This
purpose is to assist this student investigator to complete his DMIN program and
ultimately to aid pastors in caring for veterans.



The seminar will provide education to pastors regarding the unique needs of
veterans within their congregation.



Thank the subject for willingness to consider investing time into this research.



Ask if there is a specific reason for their interest in this education/research.
o Name of subject (student)
o Church they are serving and potential difficulty in being unavailable for
the two-day seminar
o Distance of where the subject lives from hotel used for the seminar and
would the subject have a means to travel to the seminar location.
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o Are the dates acceptable to the subject’s schedule? Dates, which will be on
a Thursday and Friday, (arriving on Wednesday night and departing
Friday afternoon).
o The current position held within the church
o Is the subject in the military now or ever been in the military?


Explain that the hotel costs and meal stipend would be covered by the research.



Explain that they would be sent a “Participant Consent” Form by email. They will
need to sign and return this document in order to receive final acceptance into the
seminar.
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